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INTRODUCTION 

Hinduism, as the ancients conceived it, was a 
great University of Religions, where they studied 
Nature in a scientific and systematic form, found- 
ed their schemes of Philosophy on its essential 
laws, reared their S5’-stems of Religion on both, 
and applied them to the use of the average man in 
his work-a-day life. They believed that there was 
a Science of Life, that there was one Law made 
manifest in many forms, governing the universe; 
and so, by extending the truths of the Known 
to the Unknown, they constructed their 
theories of this and the other world, — compre- 
hending all that the human mind can under- 
stand or imagine. And he who entered the por- 
tals of this great University and studied the Law 
of Life in a systematic and scientific manner, 
was a Hindu. All truth arises from doubt; 
we ask questions when we think ; and all know- 
ledge is bom when, not knowing, we wish to 
know. We begin with denial or doubt, and 
end with conviction of truth ; but to come to 
this conclusion we must pass through a number 
of stages of thought. This must necessarily 
be so when we attempt to study the whole 
universe, and the origin and end of things. 
The problem is so vast, that it cannot be 
examined from a single point of view ; and the 
different ways in which we can make the 
attempt, give us the different schemes of Hindu 
Philosophy and Religion. We might deny or 
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doubt even the existence of God ; we might 
associate him with Nature in the creation of 
life, or regard him as the sole creator of the 
universe, — but so long as we make an attempt 
to study the question in a proper manner, we are 
Hindus. And so atheists and agnostics, dualists, 
qualified Moiiists, and pure Monists, — Jainas, 
Buddhists, iSaivites and Vaishnavites — are all 
Hindus, because they all belong to one brotherhood 
of thought, and their systems of religion constitute 
but different stages in the attainment of Truth 
in a scientific and systematic form. As in a 
great University we have different Faculties and 
courses of study, different examinations and 
degrees, to mark the scholar’s attainments, — 
matriculation, the Intermediate stage, the 
Bachelor’s and Master’s degrees, and finally 
the doctorate, — and all students, from the low- 
est rung of the ladder to the highest landing, 
claim the University for their alma maier, even 
so was it with Hinduism as it was originally 
conceived ; and all those who belonged to this 
great University of Life and were prepared to 
study its problems under proper discipline were 
Hindus. Those, however, who were outside its 
pale, were not Hindus, even though they might 
accept its conclusions, because they could not 
understand the different stages through which 
we must pass to attain to the ultimate Truth. 
Hinduism is perhaps the oldest religion existing 
in the world and has passed through many vicis- 
situdes through its long and chequered history, 
and it should hardly cause surprise that its 



INTRODUCTION xix 

original conception has been altered through 
the lapse of years. But its systems of Philoso- 
phy and Religion, as described in the Sacred 
Books, are still unchanged ; and, though actual 
practice can seldom conform to principles, we 
may still find in the daily worship of the Hindus 
to-day the basis of essential ideas as originally 
conceived. Indeed, there is no religion in the 
world which receives the atheist and the agnos- 
tic as well as a believer in (lod equally into 
its fold ; and that is because atheism leads to 
agnosticism, and the latter to diialism ; and 
thence we rise to qualified Monism, and end in 
belief in God as the sole supreme creator of the 
universe. This is the fundamental idea of Jainism 
and Buddliism, ^Saivism and Vaishnavism as we 
have explained. 

But is it possible to study Religion in a scien- 
tific manner ? We are often told that Religion 
begins were Science ends, that it is a matter 
of faith and not reason, and that it is impossible 
to reconcile things that are contradictory in their 
fundamental conception. But the ancients 
believed that the human mind cannot be satis- 
fied unless Science, Philosophy and Religion 
are harmonized into one great whole, — the univer- 
sal Law of Life ; and that is their conception 
of Sanatana Dharma or Eternal Religion, which 
teaches us how to rise from atheism and agnosti- 
cism to pure belief in God, Indeed, no other 
religion in the world can convert an atheist or 
agnostic into belief in God ; nor do we get ft 
proper definition of God anywhere else, 
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The ancients believed that there is one great, 
fundamental, creative energy of Life, raaldng itself 
manifest in five different -ways, — (1) Super-electric 
energy, (2) Heat, (3) Electric energy, (4) Magnetic 
energy with a north, or south-seeking, pole, and 
(6) Magnetic energy with a south, or north-seek- 
ing, pole. The higher is transformed into the 
lower ; and to complete the whole cycle of energy, 
the last is again merged in the first, and life conti- 
nues without end. They held that these five 
energies constitute all forms of manifest life in the 
universe, and in Man they correspond to his (1) 
Soul, (2) Buddhi, (3) Mind, (4) Senses of Know- 
ledge and (5) Senses o Action, respectively. On 
the basis of these five they reared their five 
great systems of Philosophy, — Vedanta, Yoga, 
Vaiaeshika, Nyaya and Sankhya, with the Pwrya 
Mimonsa as a connecting link between them ; — and 
constructed, according to their scope and range of 
thought, their four great systems of Religion, — 
Vaishnavism, iS^aivism, Buddhism and Jainism, 
with the Tantra or ASfakti worship as a connecting 
Knk between them. It is these five creative ener- 
gies that are personified in the Gods hymned in the 
Vedas, and the same idea is expressed in different 
ways in all other Sacred Books of the Hindus. 
This has been explained in the previous Volumes ; 
but it is necessary for the reader to bear it clearly 
in min:d, because it is this that is rendered in the 
Mahabharata in Story-form. The whole idea has 
l^een explained to be as follows; — 
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We have observed that the ancients reconciled 
Science with Philosophy and Religion, and it is 
important to remember how this was done. If we 
study Nature aright, we see that it has unmeasured 
vastness and limitless power ; at the same time it 
is governed by a Law which is uniform, beneficent, 
and just, and makes for the creation and conti- 
nuance of life without end. This is what the 
ancients described in one word as Sacrifice, and 
this is the essence of their idea of God. If we 
believe in Sacrifice in connection with Nature, we 
transform it into God. In other words, God may 
be defined as Nature characterized by Sacrifice; 
and it was by this means that they harmonized 
Science with Philosophy and Religion. 

As in a great University we have different 
methods of imparting knowledge, so have we in 
Hinduism or the University of Religions in their 
bearing on Life. We may have a scientific and sys- 
tematic treatment of the whole subject of inquiry. 
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or we might vary the method according to the cha- 
racter of the subject and the capacity of the 
student. Hence we might make use of direct 
explanation, or symbols of Art, or Story -form. 
The last is perhaps the simplest and most popular, 
though not without dangers peculiar to the method, 
and we still attempt to interest children in the. 
truths of Science by means of stories adapted for' 
the purpose in our own days. The Purawas and the 
Epics of Ramayawa and the Mahabharata are just 
such attempts to impress the fundamental truths 
of Science, Philosophy, and Religion in Story-form; 
and the reader can now see for himself how far 
this is really true at least in the case of the 
Mahabharata. 

In order to assist the reader in arriving at a 
conclusion on the subject, it might be convenient 
to suggest a few tests that might be applied to 
the work. The Mahabharata is said to be a picture 
of all systems of Hindu Philosophy and Religion 
rendered in Story-form, making use of the ancient 
method of Letter-analysis and all the symbolism 
that occurs in the Sacred Books of the Hindus. 
Hence, the reader should make sure that the 
description of the method of Letter-analysis, as 
given in the First Volume, is correct, and it is pro- 
perly applied in interpreting terms in this and the 
following Volume. The fundamental idea of all 
systems of Hindu Philosophy and Religion is 
given in the Second Volume, and there we have 
the Ascending and Descending Scales of Thought 
by means of which we can go up and down the 
T^hple range of these systems, The reader sjioul^ 
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see that this description is correct, and we have 
a proper picture of it in the Epic. A description 
of the symbolism used in the Upanishads and other 
Sacred Books of the Hindus is given in the Third 
Volume, and the reader should satisfy himself as 
to its correctness and proper application in the 
Mahabharata, In other words, he should see that 
(1) the names of persons and things are properly 
analysed according to the ancient method of 
Letter- analysis, and really give us ideas of Philo- 
sophy and Religion; that (2) these ideas can be 
supported by the authority of the Sacred Books 
themselves; that (3) the whole scheme is a picture 
of Philosophy, and consistent from beginning to 
end ; that (4) the same name of a hero or god, — 
Krishna, Arjuna, Varuna, Vishnu, Indra, etc. has 
the same significance throughout all Sacred Books, 
from the Vedas downwards ; and that (5) we 
begin from the lowest system of thought and rise 
by stages to the highest, and then, to complete the 
whole cycle of thought, come down in the same 
manner once more. It is only when the reader 
has satisfied himself and on all these points that 
he can come to the conclusion that the Epic is 
really a picture of all systems of Hindu Philo- 
sophy and Religion in Story-form. It is now 
possible for him to decide the question for himself. 

The Method of Letter-analysis has been 
explained in detail in the Pirst Volume, and a 
reference has been made to it in the Third. As it 
depends for its application on the meanings 
attaching to letters of the Sanskrit alphabet, it 
would be convenient to give them here once more. 
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It is also necessary to have an elementary know- 
ledge of Sandhi rules, which tell us how vowels 
and consonants are changed in combination; but if 
the reader is not aware of these, he might trust 
that this part of the work has been properly done. 

Vowels. 


A, A 

Heart-energy, God, Soul, or Buddhi 
its first manifest form ; a particle 
of negation. 

A 

A little; leading' to or associated with; 
like, related to ; a sign of feminine 
gender. 

I, 

Mind; to arise from, approaching to. 

I 

A sign of feminine gender. 

U, V 

The Senses of Knowledge; and. 

u 

Woven with. 

Bi, Ri 

The Senses of Action. 

Lri, Lri 

Prakriti or Nature as universal 
mother, characterized by creative 
action. 

E, Ai 

To come near. (E is usually broken 
into its component vowels, A and 
I. Ai is the elongated form' of E). 

0, Au 

Water, Prakriti, or Nature. (0 is 
usually broken into its component 
vowels A and U. Au is its 
lengthened form). 

Consonants* 

K . 

The first creative energy of life, Puru- 
sha (God) or Prakriti (Nature); 
Soul; Buddhi ; body. 

Kh 

Mind, the Senses of Knowledge. 
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G The Senses of Knowledge. 

Gh The Senses of Action, 

Gw The objects of the senses. 

Ch The Mind, the Moon. 

Chh Ether; Senses of Knowledge; tremu- 
lous. 

J The Senses of Action; place of mani- 

festation or birth. 

Jh Wind; Action. 

3n Ether; a jingling sou&d. 

T The Senses of Enowledgej sounds 

Th The Senses of Action; the objecffcs of 

the senses. 

D Air; Prakritic or physical energy of’ the 
Heart; Prakriti or Nature. 

Dk An object of the senses; a dog. 

N Heart-energy conceived as physical or 
Prakritic; Soul or God; Buddhi 
characterized by strength. 

T The Senses of Action; that which. 

Th Food, support, preservation. 

D An offering, a Sacrifice; to give. 

Dh Mind; keeping, holding. 

N The Senses of Knowledge. 

P Wind; Action; the objects of the senses. 
Ph Prakriti, manifest life. . 

B ' Water; Prakriti (Nature). 
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Bh Mind; Praknti (name of Venus); 24 
topics of the Sankhya. 

M The Senses of Knowledge; Mind or 
Moon; knowledge; 25 topics of 
Philosophy; the Soul. 

Y ' Buddhi; he who; 

R Buddhi; Mind or Desire; the Senses of 
Action. 

L The ten Senses of Knowledge and 

Action; the five ■ Senses of Action 
and their five objects. 

V Water or Praknti. 

S The Senses of Knowledge; Mind; 

Buddhi; resting place. 

; ; Sh The Mind; the number six. 

S God; Soul; Heart energy made mani- 

fest as Mind; he who. 

H The last energy of creation, — God or 
, Praknti, more generally the latter; 
Buddhi. 

Visarga A symbol of Purusha or God. Destruc- 
tion. 

Anusvara A symbol expressive of the union of 
Purusha and Praknti, or God and 
.Nature. ' 

A perusal of these pages will show how far the 
Mahabharata is really a picture of all systems of 
Hindu Philosophy and Religion. Nor can there be 
any doubt that it was intended to be so by its 
j^ijitborpr authors^ for, w^ are told in the ver^ 
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opening chapter of the Epic that Vyasa composed 
this holy history after arranging the Vedas and 
other Sacred Books of the Hindus, and there it is 
said that it contains the truths of, and is to be un- 
derstood as a great commentary on, all of them. The 
whole work is divided into 18 Parvas or sections, 
and each Parva is again sub-divided into minor 
Parvas. A Parva in Sanskrit means “a knot, 
joint, limb, member; a break, pause, division, 
section; the step of a stair-case, etc. etc.” It will be 
found on examination that a Parva has all these 
meanings in the Epic. It is a section of a book; 
it marks a division of a system of thought; it. is' 
a link or knot between different systems; and it is 
a step by means of which we can go up and down 
the stair-way of thought. The original Parvas of 
the Epic are but different steps to indicate defi- 
nite stages in the progress of Man from one system 
of thought to another, and we have followed them 
strictly in explaining its idea as a picture of 
Philosophy. 

We have observed that the Mahabharata is a, 
conflict as well as a harmony of all systems of 
Philosophy and Religion. There are five great ^s- 
tems of Philosophy, and, in order to explain their 
connection and conflict, they are grouped into 
four great systems of Religion, — ^Vaishnavism, 
/Saivism, Buddhism and Jainism. The first conflict 
is between Jainism and Buddhism, for the former 
corresponds to Sankhya-Nyay a, and the latter to 
Nyetya-Vaiseshika, and so they have both their 
points of contact and conflict. Then the second pair 
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is Buddhism and ^Saiyism ; but, as Buddhism 
corresponds to Ny^ya-Vaiseshika, and <Saivism to 
Ny«ya-Vaiseshika-Yoga, there can be no real con- 
flict between them, and we get rather a division 
(of the kingdom) of thought between them. The 
next pair after that is /Saivism and Jainism, and 
there can easily be a conflict between them, and 
that is the second contest between Man and his 
opponents ( the Gambling Match ). The next 
pair is /Saivism and Vaishnavism ; but there is 
very little fundamental conflict between them. 
Then lastly we get the greatest opposition 
between Buddhism and J ainism on one side, and 
Yaishnavism on the other ; and that is the last 
great “ war ” (the Battle of Kurukshetra ) 
between Man and his enemies. Vaishnavism corres- 
ponds to Vedanta-Yoga-Vaiseshika, and Buddhism 
and Jainism to Vaiseshika-Nyaya-/Sfankhya; and 
so they have both their points of contact and 
conflict. It will be found on examination that 
it is this that is pictured in the Story of the 
Mahabharata ; and here it would be convenient 
to give a brief summary of the whole ae it is 
explained in this and the following Volume. 

I. .4DI PARVA. 

We begin with a brief reference to the essential 
idea of the Epic ( I* ), and then proceed to per- 
sonify Purusha and Prakriti in the different 
systems of thought, for the whole idea is to be. 
understood in their light (II). Then, as we have 

♦The igorea, in, brackets refer to Chapters in this and ihc. 
following Volume* 
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to show how Man can rise from the lowest to the 
highest stage of thought, we must personify the 
birth of Man on our planet Earth. But prior to 
Man, or the Animal Kingdom, is the birth of the 
Vegetable Kingdom, and that has to be per- 
sonified, especially as it gives us the basis of 
the creative energy of Prakriti in the Sankhya 
system of thought ( III and IV). Then we have 
to personify different systems of Philosophy and 
Religion, and, as we must begin always at the 
bottom of the scale, we have to deal first of all 
with Jainism and Buddhism (V ) ; and we see 
that the idea of Sacrifice is the connecting link 
between them (VI). Then Man has to start from 
Jainism and come up to Buddhism (VII). In 
order, however, to understand the connection and 
conflict between different systems of thought, 
we must place Man in Jainism, and his ' oppo- 
nents in Buddhism ; then, while Man should 
rise to higher systems of thought, his opponents 
should remain where they are. Man has now 
risen to Buddhism like his opponents ; but 
Buddhism is a part of /Sfaivism, and so he wishes 
to rise to that system. To prevent this, his 
opponents desire to send him back to Jainism, 
the system of his birthj and this is the first conflict 
between Man and his opponents. But Man knows 
how to rise from Jainism to Buddhism through 
Sacrifice, and so cannot be confined to Jainism 
(VIII). 

. Bxxddhism is a part of iSaivism, and Man rises 
to the latter system through the idea of Sacrifice. 
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As ;S'aivism is a stepping stone to V aishnav^sm, 
he gets an idea of this system too (IX). As Man 
is now established in /Saivisni, which includes 
Buddhism, the kingdom of thought is divided 
between him and his opponents ( X ). Man 
realizes that he needs to understand the character 
and functions of Prana or vital Breath (XT), after 
which he thinks that he is property established in 
/Saivism (XII). 

II. SABHA PARVA. 

Man has understood the whole structure of 
^S'aivism (XIII), and now it is necessary that he 
should examine it in relation to both Buddhism 
and Jainism (XIV). He finds that, though 
Buddhism is included in Saivism, Jainism is radi- 
cally different ; and in a contest between 
Jainism and ^Saivism, it is the former that 
succeeds (XV). The Digambara school of J ainism 
holds that all actions, including those conceived 
as a Sacrifice, must be . renounced. If Jainism 
is allowed to prevail, the opponents of, Man, 
yrho are Buddhists, must renounce their own faith, 
for they too believe in Sacrifice. Hence, if they 
wish to hold their own, they cannot allow Jainism 
to succeed against /Saivism, and must agree that 
acts of Sjacrifice should be performed (XVI). 

III. VANA PARVA. 

But Man has not proved the truth of /Saivisra 
by means of direct evidence, and so he must go out 
into the world to seek for fresh facts in his supporit:.'' 
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He can hold that acts of Sacrifice may he per- 
formed, and that is the Nyaya point of vievr. . He 
has to begin from this and try to rise to higher 
reaches of thought (XVII). From Nyaya he must 
go to the Vaiseshika (XVIII), and thence to Yoga, 
first as the highest limit of iSaivism or Yoga-V^aise- 
shika-Nyaya (XIX), and then as the centre of 
Vaishnavism or Vedanta-Yoga-Vaiseshika, and 
that is Visishiadvaita or qualified Monism (XX). 
Then he must realize not only the true character 
of the Soul, but of Buddhi, Mind and the Senses 
too, in the light of this system (XXT); after which 
he would be in a position to take stock of the pro- 
gress he has made (XXII). 

Man is now established in Yoga, Yoga-Vedunta, 
or qualified Monism, where Buddhi is identified for 
practical purposes with the Soul. But Buddhi is 
also spoken of as Mahat and regarded as the first 
manifest form of Prakriti in the S^itnkhya. What 
is the difference between these two forms of 
Buddhi ? . (XXIII). We see that the whole 
difference relates to the idea of Sacrifice, and so it 
is necessary to see if the pure Saukhya admits of 
Sacrifice in any measure or form (XXIV). After 
that we need to examine the idea of Sacrifice in 
Buddhism and Jainism, as distinguished from its 
counterpart in Vaishnavism (XXV). To prevent 
any further confusion, Man must make himself 
thoroughly conversant with the idea of Sacrifice in 
the whole range of Vaishnavism, — that is in 
Vaiseshika, Yoga, and Vedanta (XXVI). Then we 
see how the idea of Sacrifice in the pure Sankhya 
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can be linked up with its counterpart in Vedanta 
(XXVII); and this concludes the knowledge of 
Man established in qualified Monism or Yoga- 
Vedanta (XXVIII). 

IV. VIR^J’A PARVA. 

After Yoga-Vedanta, Man must attain to pure 
Vedanta (XXIX), and explain how the idea of 
Sacrifice in this system is different from what it is 
in Buddhism and its allied systems (XXX). Then 
he would be in a position to prove the truth 
of Vedanta (XXXI). But pure Vedanta belongs 
to the realm of the unmanifest ; and in the region 
of the manifest Man has to remain satisfied with 
qualified Monism or Yoga-Vedanta (XXXII). 

V. UDYOGA PARVA. 

But it is not possible for all to accept the truth 
of Man’s position without question, for there are 
other rival systems with an equal claim. It is, 
therefore, necessary to examine their different 
points of view (XXXIII). In order to understand 
them aright, let us consider the points of agree- 
ment between them (XXXIV). We see that it is 
possible to convert at least some Buddhists to 
Vaishnavism, for Buddhism believes in a certain 
measure in God (XXXV); but it is not possible tb 
satisfy all at once (XXXVI). It is, therefore, 
necessary to have a full-dress debate, and for this 
each system must preserve its own individuality 
and not allow itself to be merged into another 
T^thout de&iite proof. We begin with the idea of 
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Sacrifice. We have seen how it can be harmonized 
with its counterpart in Vedanta, but we must not 
allow this to be done at this stage (XXXVII); nor 
must we admit that Food, the creative energy of 
Prakriti in the Sankhya, can be offered as a Sacri- 
fice to the Soul of Man established in Vedanta 
(XXXVIII). We have now to examine the 
different systems of Philosophy and Religion, and 
it would be convenient to review their different 
points of view (XXXIX). 

VI-IX. BH/SHMA, BROA'A, KARNA, AND 
;SALYA PARVAS. 

We have now to examine all systems of Philo- 
sophy and Religion from different points of view, 
and so must prepare for a full-dress debate (XL). 
Once again it would be convenient to make a brief 
survey of all, and see the points of contact and 
conflict between them (XLI). Buddhism and 
Jainism are arrayed against Yoga- Vedanta. 
Nyaya is the centre of Buddhism and Jainism 
(Sankhya-Nyaya- Vaiseshika), and so the fiist con- 
flict is between Nyaya and Yoga-Vedanta, and we 
see that the latter succeeds (XLII). After Nyaya 
comes the Vaiseshika, and against this too Yoga- 
Vedanta succeeds (XLIII). This is followed by a 
contest between the creative energy of Prakriti in 
the Sankhya and Yoga-Vedanta, and here too it is 
the latter that wins (XLIV). The three systems, 
Sankhya, Nyaya, and Vaiaeshika — have been ex- 
amined separately in relation to Yoga-Vedanta or 
qualified Monism, and now they are combined into 
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pairs as Sankhya-Nyaya (Jainism) and Nyaya- 
Vaiseshika (Buddhism), and Yoga-Vedanta 
comes out victorious against both (XLV-XLVI). 

X. SAUPTIKA PARVA. 

We see that we rise from a lower to a higher 
system by means of the idea of Sacrifice, and so 
it is necessary to examine it from all points of 
view (XLVII). 


XI. STR7 PARVA. 

This enables us to see Prakriti in relation to 
God in its proper light (XLVIII). 

XII. SAWn PARVA. 

After the great debate is over, it is advisable 
to review all the great systems of Philosophy and 
Religion once more. We begin with Jainism, then 
go up to Buddhism; after that we rise to Saivism, 
and understand its relation to Vaishnavism 
(XLIX). 


XIII. ANU^ASANA PARVA. 

After this we must understand the essence of 
Vaishnavism, culminating in pure Vedanta(L). 

XIV. ASVAMEDHA PARVA. 

We see yet once more that the essence of the 
idea of God lies in Sacrifice (LI). 
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XV. *4iSfRAMAV^SIKA PARVA. 

This completes the Ascending Scale of Thought 
from Sankhya to Vedanta or Jainism to Vaish- 
narism, and now we must grasp the idea of the 
Descending Scale as well, and see how, when we 
abandon the idea of Sacrifice, we decline from a 
Jiigher to a lower system. The first lapse is from 
Vaishnavism to /Saivism in this way (LII). 

XVI. IVIAUSALA PARVA, 

Then, if we reject the idea of Sacrifice still 
more, we decline from /Sfaivism to Buddhism and 
Jainism, when the very idea of God as the chief 
creator of the universe is destroyed, and we hold 
that it is Prakriti who creates (LIII). 

XVII. MAHAPRilSTHANA PARVA. 

Man has gone through both the Ascending and 
Descending Scales of Thought, and now it is time 
for him to pass (LIV). 

XVIII. SVARGAROHANIKA PARVA. 

There is a higher world than ours, and though 
here Man may decline to Buddhism and Jainism, 
and see things awry, there at least Truth lives for 
ever in its essence as it is, and Man beholds it au 
last in the bosom of God (LV). 

This, in brief, is the essence of the Epic. I do 
not think it is necessary to apologise for publishing 
this work. My only regret is that all the V olumes 
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could not bo issued simultaucously. The work 
was conceived as a whole, but could only be pub- 
Hslied in parts.; but now tlie whole idea can bo 
grasped in its entirety. If tlic Mahabharata is 
really a picture of systems of Philosophy and 
Religion, all other Sacred Book,s of tire Hindus 
must be interpreted in the same light, and it 
would be difficult to realize the effect of this on 
our thoughts and theories of life. Hinduism is a 
universal Religion, expressive of the Law of Life; 
and here we have Truth, sweet and simple as a 
fairy tale. And now 


Lot Truth ak)UO prevail. 
By Life’s eternal J^aw. 


15th. Juhjy 1934. 


N.V.T, 


THE EXPLANATION OP THE EPIC 


PART I. 



A WONDROUS STORY 

A Wondrous Story of the Bharat race, — 

A picture of the Law of Life aud Love, 
Within us and without, around, above, — 

The Jight wo sec in eacli now form and face ! 

Wo play as little children on the sands. 

And gather shells, and listen to the tales 
In orient echoes homo across the vales, — 

Of ancient people from forgotten lands, — 

Who dived into the secrets of the stars, 

And probed the mystery of Night and Day, 
And gazed into our hearts with human eyes : 

Is this a language of their deadly wars, 

Or else the Senses and the Soul at play, — 

The voice of God we hear in Sacrifice ? 
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AND THE IDEAS THEY PERSONIFY 

(The figures in brackets refer to the pages of this Volume where 
these names are explained) 

Abhimanytj Egoism or Abhimana. 

(191) 

Adhiratha (64) Anxiety for the preservation of 
the body. 

Adrika (22) Prakriti in general. 

Agni (197) The deity of Buddhi as the 
highest point of ySaivism or 
Yoga-Vaisoshika-Nyaya. 

Amba (42) The Prakriti of the Sankhya. 

Ambalika (i3) The Prakriti of Nyaya. 

Ambika (43) The Prakrit! of the Vaiseshika. 

Arjuna (85) Prawa or Breath as the vehicle 
of the Soul; the Soul. 

Asvapati (338) The Mind as the lord of the 
Senses. 

Asvasena (205) The body of the Senses of 
Action, or the Sankhya. 

Asvatthaman The Mind as associated with the 
(100) Senses of (Knowledge a id) 
Action. 

Babhrttvahana Imagination born of the Mind 
(187) associated with Pra/ia or Breath. 

Balarama (123) Mind as associated with the Senses 
of Action and Prana or Breath. 

Ballava (354) The Mind as associated with 
Prana and animating the 
Senses. See Bhima. 

Bharadvaja A sage of the Vaiseshika based on 
(98) the character of the Mind. 
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Bliarata (332) The Painiaha of Mio Sr/iikliya or 
the nigainhora Ht^hool of 
Jainism, 

Bliinia (83) The Mind of Man. 

Bhishma The Pnrusha of Nycrya in all its 

(38-39) aspects. 

Brahma (29) The deity of Buddhism and 
Jainism (Sunkhya - Nyaya- 
Vai.seshika). 

Chitrasena Imaeiination. 

(292) 

Chitrangada The Pnrusha of Nyaya. 

(■ 40 ) 

Chitrangada Prakriti personifying Chit or the 

(186) Mind ns associated with the 

Senses. 

Chitravahana Tlio .Mind associated with the 
(186) 8(‘nses ri Action. 

Damayawti Creative Saorifuje or self restraint. 

(297) 

Dasaratha A believer in the Saerifice of tlu* 

(330) Senses of Knowledge and Action. 

Devaki The Prakriti of Nyaya or Sankhya- 

(124-12’)) Nyaya. 

Dhananjaya (85) See Arjuna. 

Dharma (82) The deity of Vaweshika or Yoga. 

Dhaumya (156) A teacher of /Saivism (Yoga- 
V aiseshika-Nyaya) . 

Dhrishfadyumna The Sacrifice of the Mind and the 
(151) Senses of Knowledge as in 
Saivism. 

Dhritarashifra The Purusha of Buddhism. 

^ (47) 

Draupadi (153) The Sacrifice of the Mind and the 
Senses and their objects, lead- 
ing to God. 
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Browa (99) A teacher of Buddhism 
( Vaiseshika-Ny aya) . 

Drupada A believer in the Sacrifice of the 

(103-104) Senses and their objects. 

Bu^sala The Prak/iti of Buddhism. 

(63,323) 

DuAsasana One who holds that all life is an 
(131) evil. 

Buryodhana The Purusha of Buddhism. 

(84) 

Byaus (32) The diety of Nyaya. See Bhtshma. 

Byumatsena A follower of Nyaya. 

- (339) 

Gandharva A believer in Buddhism and 

(144) Jainism (^Sankhya - Nyaya- 

Vaiseshika). 

Ganga (291 The Prakriti of Nyaya. 

Gareesa (12) The deity of Buddhism in its own 
character and as a }>art of 
iSaivism. 

Gandhari (51) The Prakriti of Nyaya. 

Gautama (94) A follower of Nyaya. 

Ghaiotkacha The Mind as associated with the 
(144) Senses, and the Senses as asso- 
ciated with one another. 

Ghritachi (98) The Prakriti of the Vaiseshika. 

Girika (21) The Prakriti of the Vaiseshika. 

Granthika (355) The body with the largest 
number of knots (Arm). See 
Nakula. 


Halayudha 

(123) 

Hanwman 

(302) 


The Mind as associated with Prana 
and Prakriti. See Balarama. 
Buddhi woven with the Mind 
and the Senses of Knov ledge. 
A believer in ^Saivism or Yoga- 
V aiseshika-Nyaya. 
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Hidlamba (141) The Mind as associatocl with 
Prakriti, The Vni.st'shika in 
Biuldhisiu (Vai-s'Cshika-Nyaya). 

Hidimba (142) The Prakriti of the VaiA'oshika in 
Buddhism, but ullimatoly 
convci’ted to iS'aivism. 

Indea (20, 85) The deity of Buddhi, ^!■oga, or 
Yoga-Vedauta ( Visislitodvail a 

or qualified Monism). Self- 

eonseious Prawa or Soul. 

J AN AM B JAY A A person who believes in 

(10) Buddhism and Jainism, but 

desires to know the truth of God. 

Janapadi (9(5) The Prakriti of Sankhya-Nyaya or 
Buddhism. 

Jarasandha A bclitsvor iii Buddhism and 

(216) Jainism. 

Jayadratha A believer in Buddhism and 

(322) Jainism. 

Kaikeyi (330) The Prakriti of the Sreukliya. 

Kanka (353) What is BuddhiV See 
Yudhishihira. 

Kansa What is God? An agnostic. A 

(216-217) Jaina or a Buddhist of the 

Hmayana school. 

Kama (60) Food, grain, seed; stmm virile 
or the physical energy of the 
Heart; creative energy of 
Prakriti in the Sankhya. 

Kausalya (330) The Prakriti of the Vaiseshika. 

K/chaka (361) What is Mind in relation to 
Prakriti? A believer in the 

Mahayana school of Buddhism. 

Kripa (94) A teacher of Jainism or the 
Sonkhya. 

Kripi (94) The Prakriti of the Sankhya. 
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Krishna The supreme creator of the 

(25, 161-164) universe in the light of 
Vaishnavism (Vedanta- Yoga - 

Vaiseshika). 

Krishna (150) See Draupadi. 

Kunti (60) The Prakriti of the Sankhya (and 
its allied systems). 

Kuvera (214) The deity of the Vaiseshika. 

Lakshmana The Purusha of Vaises hika-Nyaya 
(352) or Buddhism in itself and as a 
part of /S'aivism or Yoga-Vaise- 
shika-Nyaya. 

Lomasa (298) The Mind associated with the 
Senses of Knowledge and Action. 

Madri (73) The Prakriti of Nyaya. 

Mahabhisha (26) The Purusha of Buddhism and 
Jainism. 

Mahadeva (286) The deity of the Mind. See /Siva. 

Mahendra (281) See Indra. 

Markandeya A teacher of /Saivism in relation 
(308) to Vaishnavism. 

Maya (205) A believer in Nyaya. 

Nakitla (86) The Hands of Man. 

Nala (297) A follower of Jainism or San- 
khya-Nyaya. 

Nandini (34) The Prakriti of Nyaya. 

Narada A sage of Buddhism and Jainism. 

(181, 213) The Sacrifice of the Senses, lead- 
ing to the Mind. 

Narayana (4) The deity of Yoga-Vedanta or 
qualified Monism. 

Panbava Bro- 
thers (87) Five parts of one Man. 
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PctTOtiu (48) 

Parasara (24) 

Pratikamin. 

(246) 

Prishata (104) 
Radha (65) 

Rama (332) 
Ravawa (336) 
Rohini (125) 
Rudra (281) 


Tho Piirusha of Buddhism and 
Jainism, bnt more spcoially of 
Jainism. 

The Punisha of Biiddhi or Yoga. 

He who knows all abont Desire, 
the special characteristic of tho 
Mind. 

A follower of Bxiddhism and Jain- 
ism. 

Creative energy making for success 
in Action ; Prakriti of the San- 
khya, characterized by the phy- 
sical energy of tho Heart. 

Tho Purusha of tho Vai-veshika in 
tho Dualist school of Valshnavism. 

Tho Purusha of Jainism and tho 
Hinayana school of Buddliism. 

Tho Prakriti of Nyaya-Vaiseshika 
or Buddhisin. 

See *Sfiva. 


Sahadeva The Legs of Man. Tho Purusha of 
(86, 219) Nyaya. 

Sairandhri The Sacrifice of the Mind and the 
(356) Senses. See Draupadi. 

Samkarshana Pra»a as united with the Soul. 

(193) See Balarama. 

Sarasvati (5) The Prakriti of the Sankhya, cha- 
racterized by the energy of the 
Heart. 

Satyabhama Prakriti associated with Buddhi. 
(307) 

Satyavan (339) Buddhi first as Mahat, as in the 
Sankhya and its allied systems, 
^nd then as in Yoga. 
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Satyavati (23) The Praknti of /Shaivism or Yoga- 
Vaiseshika-Nyaya. 

Savitri (338) Prakriti characterized by the 

energy of the Mind and the 
Senses, leading to the idea of 
God. 

Sita (334) Prakriti of the Mind and the 

Senses, leading to the idea of 
God. 

Subhadra (189) Praknti of the Sankhya, having 
Mahat or Buddhi for its first 
manifest form. 

Sudeshna (356) The Sacrifice of the Senses of 
Knowledge. 

Sumitra (330) The Prakriti of Nyaya. 

Susarman (369) The Mind as associated with the 
Senses of Knowledge and Action. 

Sutasoma (192) The Mind made manifest. 

/Sakuni (52) A follower of Jainism or Sankhya- 
Nyaya. 

/Sfalva (44) Parusha as in the Sankhya. 

S^alya (73) A follower of Jainism or Sankhya- 
Nyaya. 

iSantanu (37) The Purusha of Buddhism and 
Jainism (Sankhya-Nyaya-Vaise- 
shika). 

fifaradvat (95) A believer in Jainism or Sankhya- 
Nyaya. 

^Samgaka (206) Desire, charcteristio of the Mind. 

dSatakarma 193) A hundred ( indefinite number ) 
actions. 

/Satanika (193) The body that brings a hundred 
things (Hands or Arms). 

i^^atrughna (332) The Purusha of Jainism or San- 
kh^a-Nyaya. 
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/?aunaka (269) A teacher of all systems of Philo- 
sophy from Nyciya upwards, cul- 
minating in the knowledge of 
God. 

/{?iklia%din. Prakriti transformed into Purusha 
(153-154) through Sacrifice. 

/Sisupala (217) An advocate of Jainism or San- 
khya-Nycrya. 

/Siva (285) The deity of /Saivism, having 
the Mind, as the centre 
of this system (Yoga-Vaiseshika- 
Nyaya). 

Srutasena (193) The body that is woven with 
motion (Feet or Legs). 

Tantipala Legs as {notectors of Feet. See 
(355) Sahadeva. 

Ulupi (184) Prakriti or creative energy signify- 
ing that the Senses of Know- 
ledge and Action are woven with 
their objects. 

Uparichara (19) The Purusha of ^S'aivisiu. 

XJrvasi (293) Prakriti or creative energy 
according to Jainism or San- 
khya-Nyaya. 

Uttara (371) The Mind as greater than the 

Senses. 

Uttara (377) The creative energy of the Mind 
which is greater than the Senses. 

Vaisampayana a person who has been converted 
(8-9) from Jainism into true belief in 
God. 

Vaka (145) One who holds that Prakriti is the 
chief creator of life. 

Yaruna (34, 200) The deity of the Sankhya, Water 
p? Prakriti. 
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Vasisyha (34) A sage of the Vai-seshika. 

Vasus (20, 31) Eight children or divisions of Pra- 
kriti, — Buddhi, Egoism, Mind, 
and the five elements. 

Vasudeva (124) The father of Krish^ta. The lord 
of all that are born of Prakriti. 

The deity of Prawa, Breath or vital 
Air. 

The Purusha of the Vaiseshika. 

The Purusha of the Vaiseshika in 
all its aspects. 

A believer in Buddhism and Jain- 
ism, but ultimately converted to 
Vaishnavism. 

The sole supremo creator of the 
universe. See Krishna. 

Vriddhakshatra The Mind as associated with the 
(322) Senses of Knowledge and Action. 

A believer in Buddhism and 
Jainism. 

Vfihannala The Sacrifice of Buddhi, leading to 
(355) the Soul. See Arjuna. 

Vrikodara (83) See Bhima. 

Yama (214) The deity of Nyaya. 

Yudhish^hira The Buddhi or Reason of Man. 
(81) 


Vayu (84) 

Vichitravirya 

(41) 

Vidura (48) 
Virafa (351) 

Vishnu (326) 
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INTRODUCTORY 


L Invocation, 2. The Sacrifice of the Snake. 3, Vytrssk and 
Ga«e5a. 4. The Character of the Mahabh/zrata. 


A Summary. 

We begin the Epic with a brief description 
of its essential idea and character. We have to 
proceed from the known to the unknown, and start 
at the bottom of the scale. We must, therefore, 
examine first of all the character of the Senses of 
Knowledge and Action,' which form the basis of 
Sankhya-Nyaja, or the Jaina system of religion, 
and understand the character of Nature or Pra- 
kriti, which is regarded as the supreme creative 
energy of life in this system. When we have done 
so, we shall understand the idea of God. (Invoca- 
tion). 


If we examine Nature or Prakriti, we see 
that it is governed by a system or law. We then 
realize that there is a moral purpose in its order; 
that it is the same in its action to ajl; that, what- 
ever happens, the stream of life flows on for ever, 
and that the evolution of Nature is meant for the 
benefit of Life itself. This is the essential idea of 
Sacrifice, — selfless and ordered action meant for 
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the benefit of all; and it is this that gives us the 
idea of God in the universe. (The Sacrifice of the 
Snake). 

The proof of our ability to underatand the idea 
of God lies in our power to convince those who 
have partial and hazy notions about it. (Vyasa and 
Gawesa). 

The Mahabharata explains the character of 
Nature or Prakriti, and leads, through the idea 
of Sacrifice, to God. It is a comprehensive work, 
dealing with the whole problem of Man in relation 
to Nature and God. (The Character of the Maha- 
bharata). 

1. Invocation. 

“Having saluted Nara and Narayaw.a and also 
Sarasvati, let us cry ‘Success!’ ” This invocation 
occurs at the commencement of every Parva of the 
Mahabharata and also a number of other Sacred 
Books of the Hindus. If we interpret this ver.se in 
the light of the method of Letter-analysis, we see 
that it means that we have to start at the bottom 
of the scale, with an examination of the Senses of 
Knowledge and Action (Nara,); then alone we 
can proceed to the idea of God conceived as char- 
acterized by the energy of Buddhi and the Soul 
(Narayana). We have also to understand the idea 
of Nature or Prakriti, conceived as charaoterizod 
by the physical energy of the Heart born of Food 
(Sarasvati); and when we have done all this, we 
shall be able to understand the Truth, and so be 
crowned with success. 
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Nara. — ^Nara* (Na, ra) means “(ra) the Senses 
of Action associated with (na) the Senses of Know- 
ledge.” We have explained that corresponding to 


* The analysis of words into syllables and 
letters,^ — the basis of the method of Letter-analy- 
sis, — follows in general the system of Pacini, the 
most celebrated of Sanskrit grammarians. But 
there might be a few cases which do not appear 
to come directly under his rules. They do not, 
however, conflict with his system or any other 
system of Sanskrit grammar: and, in any case, 
they would be treated as Kavi-prayoga or Arsha- 
prayoga, poetic license or archaism — easily allowed 
to Vyasa, the celebrated author of the Mahabha- 
rata and other Sacred Books of the Hindus, and 
the most eminent of the ancient poets in Sanskrit. 
In some cases, on the other hand, syllables are 
combined with other syllables, letters or roots on 
the analogy of the substitutions and changes which 
take place when certain words or roots are formed 
into compounds. These changes usually take place 
in the final syllables; but sometimes the first sylla- 
bles are also changed; nor is there any objection 
to such changes taking place at an intermediate 
stage. In any case, a poet cannot be denied the 
privilege of making them at all stages, provided 
there are definite instances of such changes occur- 
ring in compounds in their first or last syllables 
(Cf. Pawini’s rule “Prishodaradini yathopadish- 
iam.” Siddhanta Kaumudi, 1034; Ashtodhyayi, 
VI, iii, 109). 

A list of such changes is given in Sir Monier 
Williams Sanskrit Grammar (pp. 344-347); and the 
reader may examine this method of Letter-analysis 
in the liglit of the rules of grammar relating to 
compounds of all kinds, — substantives, adjectives, 
numerals, prepositions, verbs and adverbs (MWG, 
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these wo have Srrnkliya-Nvvfya or the two schools 
of Jainism (MM. 11, 148-180; 836-388), We have to 
utter the wordNara first of all; and that means that 
we have to begin first with the Senses of Knowledge 
and Action, or Sankhya-Nyaya, or the two schools 
of Jainism, in oxir quest of Truth. 

Narayana. — Noraya?^a (N, a, r, a, ya, wa) means 
“ (mi) Heart-energy or Soul, which is greater than 
Buddhi, associated with (ya) Buddhi, (a) related to 
(r) the Senses of Action {a) loading to (na) the 
Senses of Knowledge,” 

Narayana refers, therefore, to God charac- 
terized by the energy of the Soul and Buddhi, and 
associated with the Senses of Knowloflgo and 
Action. In other words, he signifies that God-con- 
sciousness is to be attained through sense -percep- 
tions and cidminatcs in .Butldhi and tho Soul. Wo 
have examined the connectio!i between Buddhi and 
tho Soul and shown how tho two are sometimes 
identified. (MM. I. (>5, 67-68). 

Arjuna and Krishna as Nara and Narayaiia . — 
The word Nara is applied to Arjuna ami Nara- 
yana to Krishna in tho Mahabhorata. As we shall 
see, Arjuna personifies Breath or Prana as the 
vehicle of tho Soul and in the end identified with 
the Soul itself ; while Krishna is tho Supreme Soul 
of the universe, present in each individual being. 
We have to begin at the bottom of the scale, and, 


pp. 324-533). A few instances might bo mentioned 
here. Akshi (an eye) is changed to Aksha In the 
compound; adhvan (a road) to adhva; anas (a cart) 
to anasa; ahan (a day) to ahna; ap (water) to ipa; ; 
irnia (a wound) to irman; and so on. (Cf. Commen- 
taries on Ashtodhyayi and Siddhanta Kaumudi; 
Yaska’s Nirukta and Burga’s Commentary: 
“Varwagamo varnaviparyanascha ; dvauohaparau ■ 
var7iavikaranasau;” etc. 
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if oxxr interpretation be correct, Arjuna, as Nara, 
must refer to Prana or Breath as the energy of 
the Senses first of all, — and sve have seen that 
Prana in the Upanishads is conceived in a verj 
wide significance, as embracing the Senses and the 
Mind (MM. II, 222-225); and then he has to rise to 
the conception of the Soul, of which Prana or 
Breath is the vehicle. When this happens, we see 
that he is identified with Naraya7^a or Krishna, 
and the two are said to be alike. 

Again we have seen that the theory of San- 
khya-Nyaya or the two schools of Jainism is based 
on the character of the Senses, while the Soul refers 
to Vedanta. As vve have to proceed from the 
kno>n to the unknown, Man must first of all be 
plf/ced in Jainism, and then rise to Vedanta. As 
wC shall see, this as the plan of the Epic. 

Sarasvnti, — Sarasvati, as we have explained, 
'personifies Nature or Prakriti, conceived as possess- 
ing the physical energy of he Heart, correspond- 
ing to which we have vital energy or semen virile 
arising out of Food in Man. (MM. I, 347-348). 

The Idea of the Invocation . — The idea of the 
whole verse is that we have to understand the 
significance of “Nara,” “Naraya?ia” and “Saras- 
vati,” and then alone shall we succeed in our quest. 
In other words, all knowledge is from the known to 
the unknown, — ^frora Nature or Prakriti to God, 
from the Senses to the Soul, from Sankhya-Nyaya 
to Vedanta, or Jainism to Vaishnavism. 

2. The Sacrifice of the Snake. 

The Author of the Epic. — We are told 
that the Story of tlie Mahabharata was composed 
by Vyasa, and recited by Vaisarapayana at the 
Sacrifice of the Snake, hold by Janamejaya. This 
gives us the essential idea of the Epic in another 
forhi. 
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Mahabharata. — The Mahrebharata (Maher, bli«- 
rata) is generally supposed to ba “a groat 8tory of the 
Bharata race;” but it really means “an examination 
of the problem of life from Sankhya to Vedanta.” 
In other words, wo, have to proceed from the 
known to the unknown, or from Nature to Nature’s 
God. The Sankhya conceives of all life as created 
by Nature or Prakriti; and, proceeding fz*om this, 
we have to understand the character of God. This 
is the subject-matter of the Mahabharata. 

Mahabharata . — The word Mahabharata (Maha, 
a, bharata) moans “(Maha) Mahat (a) loading to 
(bharata) Bharata.” 

The word Maha is used for Mahat (MWJ). p. 794), 
which is identified with Buddhi in the Sankhya, ami 
oonceivod as the highest orcative energy of life. 

Bhareta in the Natapatha Brahmana signifies 
Breath or Prana (MM. I, vilil,u. 1), conceived as 
the vehicle of the Soul, the basis of Vedanta. (MM. 
[1, 118, seq.). 

Maha-a-bharata moans, therefore, that wo have 
to proceed from the idea of Mahat, the highest crea- 
tive energy of the Sankhya, to Bhoi’ata, Prana or 
the Soul, the highest creative energy of Vedanta. 
In other words, we have to rise from the Sankhya 
toVedonta; and this is the subject-matter of our 
Epic. 

Bharata i?ace.— The Kauravas and Pawdlavas 
are both said to belong to the Bharata race; and 
then the term is generally applied to India too. 
In this connection also w'c have to understand the 
word Bharata as signifying Breath or Pra»a; and 
we have seen how Prana refers to the Senses as well 
as the Soul. Both the Kauravas and Pandavas 
believe at first in the philosophy of the Senses; that 
is, they are Buddhists and Jainzis ; and then, while 
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the Kauravas continue to believe in Buddhism, ' the 
Pane^avas rise to Vedanta, based on the character of 
the Soul. It is in this way that they both belong 
to the Bharata race. 

Vyasa. — Vyasa is said to be the author of the 
Epic ; but Vyasa is not the name of a person. 
He is supposed to have arranged all the Vedas, 
and written a number of Pura?ias, and the Epic of 
the Mahabharata. No single human being can do 
all this work. 

The word Vyasa really signifies that “we have 
to commence with the idea that all life is created 
out of the union of the male and the female; and then 
we have to go on to the idea of God as the sole 
Creator of life.” We have to proceed from the 
known to the unknown; and we see around us that 
all life, at least in its higher forms, is created out 
of the union of the male and the female. Starting 
from this, we have to understand the idea of God, 
or the supreme Male, as the one Creator of the 
universe. Vyasa, as the author of a large number 
of Sacred Books of the Hindus, signifies, therefore, 
that this is their subject-matter, viz., that we have 
to proceed from Dualism to Monism of God. 

Vyasa and Buddhi. — We have explained that 
/Saivism is based on the theory that the universe 
is created out of the union of Purusha and 
Prakriti; while Monism is characteristic of Vaish- 
navism or Vedanta, holding that it is God alone 
who creates. Now Buddhi is the highest energy 
of /Saivism (Yoga-Vaiseshika-Nyaya, or Buddhi- 
Mind-Senses-of-Knowiedge), and it is also for 
practical purposes identified with the Soul, the 
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basis of Vo(brnt.a. As ihc word V’’yrtsa signifies 
liow wo oiin prooecxl from one to the other, ho may 
bo said to bo a ofmnccting link botwoon them, and 
so would |)orsonify Buddhi, the basis of Yoga, and 
identified for practical puri)oae8 with the Soul, 

Tyu-su. — A'’yosa (V-y, a, sa) means “ (V-y) tlic 
ujiion of V and V, signified by the conjunct conso- 
nant, (a) loading to (sa) God.” 

Again, the letter V signifies Prakriti, and Y the 
Purusha of Buddhi; and so the oonjunot consonant 
V-y refers to the union of Purusha and Prakriti, 
It is this union (V-y) that leads to {a) the idea of 
God (sa). Tliis is the meaning of the word Vyasa. 

The Sage Vaisampayana. — Wo are told that 
the tStory of the Epic was recited by the sage 
Vaisampayana at the Sacrifice of the Snake, 
held by king Janamejaya. Tins moans that if we 
wish to understand the ('ssential idea of the Epic, 
wo must begin at the bottom of the scale, viz,, 
Sankhya-Nyaya or Jainism with its belief in Nature 
or Prakriti as the creator of life, — and then, 
through the idea of Sacrifice, proceed to Vedanta, 
holding that it is God who creates. 

Vaisampayana is one who has succeeded in 
understanding this, and so it is ho who recites the 
Story of the Epic. 

The next point is that we must understand 
the idea of Sacrifice, by means of which alone we 
can rise from a lower to a higher system of thought. 
Indeed, wo can grasp the idea of God only wlien 
we realize that the world itself is governed by a 
law, which deals with all alike, which is meant for 
the benefit of all, and which preserves life as a 
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whole though individuals may perish. This is the 
ancient idea of Sacrifice; and it is only when we 
believe that this world of Nature lives and moves 
and has its being through Sacrifice, that we can 
understand the idea of God. This is the Sacrifice 
of the Snake, at which Vaisampayana recites the 
Story of the Epic. 

Janamejaya. — When a person, who believes in 
Nature as the chief creator of life, associates with 
it the idea of Sacrifice, he comes to believe in God. 
He attains to Truth and so achieves success. This 
is Janamejaya. 

Vaisampayana . — The word Vaisampayana is 
derived from Visampa (MWD. p. 1029), which is 
composed of Visam and pa. Visam is the accusa- 
tive form of Via, from which Vaisya is derived 
(MWD. p. 989). Now we have explained that the 
Vaiaya caste corresponds to the Senses of Knowledge 
(MM. I, 284, 286 j, and Via or Viaam would refer to 
the Senses of Knowledge too. Then pa signi- 
fies the five Senses of Action, or their objects. 
Hence Viaam-pa or Vaiaampayana is “one who 
signifies the Senses of Knowledge and Action:” 
and, as Sankhya-Nyaya or the Jaina system of 
thought is based on the character of the Senses of 
Knowledge and Action, Vaiaampa^yana personifies 
this system of thought. 

Vyasa Directs Vaisampayana . — We are told 
that Vyasa himself directed Vaiaampayana to re- 
cite his Story of the Mahabharata. Vyasa, as we 
have seen, personifies Buddhi in the Yoga system of 
thought identified, for practical purposes, with the 
Soul. He personifies, therefore, Yoga-Vedanta or 
qualified Monism ; and it is he who directs Vaiaam- 
payana (Sankhya-Nyaya or Jainism) to expound 
the Story of the Mahabharata, which tells us how 
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WO can rise from tfaini.sni to Vaishnavism. In 
other words, Vhii.s’amiwya.na is one who originally 
holu'ives that Nature is the chief creator of life, 
that is, he is Jaina; and then through Sacrilico ho 
understands the i<lea of God and comes to believe 
in qualified Monism, holding that it is God who 
creates, and Nature is but a spectator of his work, 
or has at best but a small share in the creation 
of life. 

The kSacrifice of the S^iake . — We have 
explained that Sacrifice is creative and selfless 
action, performed for the benefit of all ; and it is 
this that gives us the idea of God and enables us to 
rise from a lower to a higher system of thought. 
Then we have explained that the Serpent is the first 
manifest form of the universe as it emerges out of 
Brahmrmda or the Golden Kgg (MM. I. 114, seq). 
The Sacrifice of the Snake means, therefore, that 
the whole manifest universe ^Saake) is conceived as 
characterized by Sacrifice. In other words, we come 
to associate the idea of Sacrifice with Nature, and 
hold that its action is creative and selfless, and 
meant for the benefit of all. It is this that gives us 
the idea of God; and in this way we come to associ- 
ate the idea of God with Nature. And when we 
do so, we can rise from Jainism to Vaishnavisra, or 
from belief in Nature to faith in God; and so the 
Story of the Mahabharata is recited at the Sacrifice 
of the Snake. 

Janamejaya . — Janamejaya (Ja, na, ma, i, 
jaya) means “(Jaya) Success associated with (i) the 
Mind and (ma) the Senses of Krowledge, and (na) 
the Senses of Knowdedge associated with (ja) the 
Senses of Action.” Corresponding to the Mind and 
the Senses of Knowledge, we have the two schools of 
Buddhism, while corresponding to the Senses of 
Knowledge and Action, the two schools of Jainism. 
Hence Janamejaya is ‘'one who believes in Buddhism 
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and Jainism, and desires to attain to success or 
Truth.” He can do so only through the idea of 
Sacrifice in the universe, which will lead him from 
Nature to Nature’s God, And so he performs a 
Sacrifice of the Snake (universe) and hears tho 
Story of the MahabhiTirata. 

Son of Par ikshit . — Janamejaya is said to be 
the son ofParikshit, the son of Abhimanyu and 
grandson of Arjuna. As we shall see, Arjuna per- 
sonifies Prana or Breath as the vehicle of the Soul, 
and afterwards identified with the Soul itself when 
it functions in endless Sacrifice. Abhimanyu is 
Abhimana or Egoism, which is an aspect of the Soul 
(Arjuna) when it is still linked up with the objects 
of life. And so he is the son of Arjuna (Soul) and 
Subhadra, the sister of Krishna or God, per- 
sonifying Prakriti or manifest life. Then Abhiman- 
yu (Abhimana or Egoism) is wedded to Uttara, 
the daughter of Viraia, and she too personifies 
Prakriti, signifying that when we have Egoism we 
are always tied to objects of life. The child of 
this union is Parikshit, which means literally 
‘‘spreading round” (MWD. p. 592.) In other 
words, when Egoism (Abhimanyu) associates itself 
with Prakriti or the manifest world (Uttara), it 
sees all life spreading round (Parikshit). Then this 
world of Ufe that spreads around (Parikshit) tells 
us that Nature is the chief creator of life, and 
so we get the two schools of Buddhism and Jain- 
ism (MM. II, 252, seq.)i and that is Janamejaya, 
as we have explained. And he can rise to higher 
forms of thought only by associating the idea of 
Sacrifice with the manifest universe, or the Sacri- 
fice of the Snake. 

3. Vyasa and Ganesa. 

Vyasa and Beahma. — We are told that Brahma 
appeared before Vyo^a after he had composed the 
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Epic in his mind, and we have explained that 
Brahma is tlie deity of Buddhism and Jainism 
(MM. IT, 302-305). Vyasa personifies Yoga- Vedanta 
or qualifi<'d Monism, holding that God is the chief 
creator of life and Nature is either a spectator of 
his work, or has but a small share in it. This is 
the very antithesis of Buddhism and Jainism, and 
so Brahma is interested to know how this can be 
established. 

Ganesa and Vyasa. — Brahma asks Vyasa to 
call upon Gawesa to write down the poem, and 
the latter personifies Buddhism. In other words, 
if Truth be Truth, it must remove Falsehood; and 
so if Yoga-Vedanta or qualified Monism bo correct, 
it must convince those who hold the veiy opposite 
view, viz., Buddhista. 

Ganesa writes down the Poem,— Ga%e.sa 
agrees on condition that there would be no break 
in his writing. In other words, he stipulates that 
the whole idea should be consistent throughout, 
and that there should be no break anywhere. 
Vyasa accepts this condition. 

Ganesa. — Ganesa (Garea, i, sa) means **(sa) the 
Senses of Knowledge and (i) Mind Isana) as 
a multitude.” 

The Senses of Knowledge and Mind refer to the 
two schools of Buddhism and ^Saivism, and so 
Ganesa signifies a multitude of Buddhist and 
(Saivite beliefs: The idea of Gawesa as the son of 
^iva and ParYati has already been explained 
(MM. II, 288-290). 
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4. This Character or the Mahabharata. 

The Character op the Mahabharata. — The 
character of the Mahabharata is described in the 
Epic itself. It is a story of the essence of the 
Vedas, Upanishads, Purawas and other Sacred 
Books of the Hindus. It is a book of universal 
knowledge, relating to all that can be known by 
Man; and it has a mysterious meaning which can 
be understood only in the light of the Sacred Books 
themselves (MM. I, 5). It is a i»arrative of the 
progress of Man from atheism and agnosticism to 
theism, from Jainism and Buddhism to Vaishnav- 
ism, and the corresponding systems of thought. 
In other words, it is an Encyclopaedia of the 
ancients. We shall see in the course of these pages 
how far this claim is really true. 



CHAPTER II 

THE BIRTH OP HEROES 
OR 

SYSTEMS OP PHILOSOPHY PERSONIFIED 

6. The Story of TJparichara. 6. The Birth of Vyosa. 7, The 
Court of Brahma : Mahabhisha and Ganga. 8. Prat/pa and Ganga. 
9. ^^ntanu* 10. 5antanu and Gang/r. 11, Bhtshma or Dyaus. 
12. 5antanu and Satyavat/. 13. Chitrangada and Viohitravirya. 14. 
Amba, Ambika and Ambalika. 15. The Niyoga of Vyasa, 16. 
Dhritarash/ra, Vandn and Vidura*. 17. The Marriage of the Princes. 
18. Gandhar/. 19. One Hundred Sons and one Daughter of 

Dhfitarashj'ra. 

A Summary. 

We have seen how, in our examination of tho 
systems of Hindu Philosophy, one of the sim- 
plest ways is to begin with iiSaivism (Yoga-Vaise- 
shika-Nyaya), the centre of all principal systems, 
holding that all life is created jointly by Purusha 
and Prakriti or Nature and God. (The Story of 
Uparichara). 

Then we have to understand the dual idea of 
Purusha and Prakriti in Saivism (Yoga-Vai.9eshika- 
Nyoya) and examine its connection with qualified 
Monism, Yoga, or Yoga-Vedanta, holding that God 
is the chief creator of life and Nature is either a 
spectator of his work, or has but a small share in it. 
(The Birth of Vyasa). 

After we have understood the character of 
^^aivism, we must understand that of Buddliism 
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and Jainism, or Sankhya-Nyaya-Vaiseshika, giving 
the pride of place to Prakriti as creator. As Nyaya 
is the centre of this system, we have to understand 
the character of Prakriti in Nyaya with special 
care. (The Court of Brahma: Mahabhisha and 
Ganga ). 

In order to construct a Story as a narrative- 
picture of systems of Philosophy, it is necessary to 
personify these systems, that is to say, represent 
their idea of Purusha and Prakriti in terms of 
Men and Women acting in the world. This can 
easily be done as Purusha or God is personified as 
Man, and Nature or Prakriti as Woman. 

We have to proceed from the known to the un- 
known and begin at the bottom of the scale ; and 
so we must personify Buddhism and Jainism or 
Sankhya-Nyaya-Vaiseshika, holding that Prakriti is 
the chief creator of life, but not denying the exist- 
ence of God. We have to personify the Purusha 
of this system. But he cannot be the Purusha of 
the pure Soinkhya or the Digambara school of 
Jainism, which has no place for God (Purusha) in 
its scheme, and so he would really be the Purusha 
of Nyaya- Vaiseshika, or the two schools of Bud- 
dhism and the /Svetambara school of Jainism. 

( /Santanu ). 

Then we have to understand the character of 
Prakriti in Nyaya, — ^the centre of Buddhism and 
Jainism or Sankhya-Nyaya-Vaiseshika, — and under- 
stand the nature of its union with the Purusha of 
this system. ( /Santanu and Ganga ). 

After this we must understand the character of 
Purusha in the pure Nyaya as distinguished from 
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Nyfiya>Vai«oshika. ( Bhisliraa or Dyaiis ), 

We have soon tlie Prakriti of Nyaya. Let us 
now iinderstand the character of the Prakriti of 
Nyaya-Vaweshika or the two schools of Buddhism 
as they are included in iSaivism ( Yoga-Vai-seshika- 
Nyaya); and let us see how this Prakriti can be 
united with the Purusha of Nyaya-Vaweshika. 
( ;Santanu and Satyava^i ). 

Nyaya is based on the character of the Senses of 
Knowledge, and Vaiseshika on that of the Mind; 
and when the Purusha and Prakriti of Nyaya- 
Vaiseshika are united together wo get the idea of 
the Senses of Knowledge and Mind respectively. 
(Chitrangada and Vichitravirya ). 

We have personified the Purusha of Nyaya 
(Bhishma), and then of the Vaweshika ( Vichitra- 
virya ). Let us see what is the nature of their 
union with Prakriti. The Purusha of Nyaya exists, 
but only as a spectator of Prakriti ; he cannot have 
any creative contact with her. ( Bhishma remains 
unmarried ). 

The Purusha of the Vaiseshika is always asso- 
ciated with Praknti. Now there are three aspects 
of Prakriti, — characterized by the physical energy 
of the Heart, and that is the Prakriti of the pure 
Sankhya; the Prakriti of Nyaya based on the 
character of the Senses of Knowledge; and the Pra- 
kriti of the Vaiseshika based on the character of the 
Mind. The Prakriti of the pure Sankhya acknow- 
ledges no Purusha or God, and so the Purusha of 
the Vaiseshika can have nothing to do with her. 
But the Vaiseshika is based on the character of 
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the Miad, which is usually associated with the 
souses, and it is for this reason that the Mind is 
spoken of as a sixth sense itself. And so the 
Purusha of the Vai^eshika (Vichitravirya) can be 
associated with two Prakritis, — of Mind and the 
Senses of Knowledge. ( Amba, Ambika and Amba- 
lika ). 

But the Purusha of Va’seshika, in both ^Saivism 
(Yoga-Vaiseshika-Nyaya ) and Buddhism ( Vaise- 
shika-Nyaya) is really not creative. The Vaise- 
shika has three aspects, related to each of 
the three principal systems of Philosophy and 
Religion. In Buddhism and Jainism ( Sankhya- 
Nyaya-Vaiscshika ) it holds that Praknti is the 
chief creator of life and the share of God is smaller 
than hers ; while in -Saivism ( Yoga-Vakeshika- 
Nyaya) it believes that the share of the two is 
equal ; and so in both these systems Purusha or 
God is not more creative than Prakriti. Hence, 
though he is associated with Prakriti, he cannot 
really create. (Vichitravirya dies without issue). 

We notice that it is only when we come to the 
Yoga stage that we hold that God creates more than 
Prakriti; and so it is only the Purusha of Yoga who 
can create. (Vyasa is called to help). 

But the Purusha of Yoga should be united with 
the Prakriti of Yoga; and it is only then that the 
issue can personify the Yoga system of thought. 
But if the Purusha of Yoga (Vyasa) is united with 
the Prakriti of the .Vaiseshika (Ambika) or of 
Nyaya (Ambalika), there is a lapse from or negation 
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of Yoga. This is particularly so if the union of 
Purusha and L'raknti is characteriziod by fear or 
pain,, for that is a negation of Sacrilice; and wo 
Jiave seen that wo rise from a lower to a liighor 
system by moans of Saoritico, and whoir Sacrifice 
is denied, wo sink from a higher to a lower stage. 
(The Niyoga of Vyusa). 

When the Purusl\a of Yoga (Vyasa) associates 
with the Prakriti of the Vaiseshika (Ambika), and 
Sacrifice is denied and there is pain in this union, 
the issue goes down by one stage on the side of 
each parent, and so personifies Vaweshika-Nyaya 
or Buddhism. (JDlintarashto). 

Similarly when the Purusha of Yoga (V^yasa) 
associates with the Prakriti of Nyaya (Ambalika), 
and Sacrifice is deuicil, the issue goes down by one 
stage on each side, personifying Vaisoshika on the 
one and Sankhya on the other. (.IViadu). 

When, however, the Purusha of Yoga (Vyasa) 
is associated with Prakriti of a lower order, but 
there is no denial of Sacrifice, the issue can go down 
only by one stage on the father's side, and so 
personifies the Vahs’cshika. (Vidura). 

As Purusha must have an appropriate Prakriti, 
we have to provide the latter hi the case of all the 
Purushas we have personified. (The Marriage of the 
Princes). 

The Purusha of Buddhism or Vakoshika-Nyaya 
(Dhritaraslhra) has an appropriate Prakriti. (Gan- 
dhari). 

But, for reasons already explained, this Purusha 
cannot really create; and so once again the Purusha 
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of Yoga (Vyasa) must come in to assist. As a 
result of this we have innumerable forms of 
Buddhist thought, all based on the idea of Prakriti 
as the chief creative energy of life. (One hundred 
Sons and one Daughter of Dhritarashto and 
Gandhari). 

5. The Story op Uparichara. 

Upariohara. — All knowledge is from the known 
to the unknown. In this connection we have 
observed that if we were to construct for the first 
time a Story as a picture of all systems of Philo- 
sophy and Religion, we would probably commence 
with the world around us, where we see how all 
life, at least in its higher forms, is created out of 
the union of the male and the female. Beginning 
with this, we have to find out whether it is the Male 
or the Female, God or Nature, who is the ultimate 
creator of the universe. In other words, we should 
have to commence with yiSaivism (Yoga-Vakeshika- 
Nyaya), which holds that all life is created out of 
the union of Purusha and Prakriti, and then see 
whether it is Vaishnavism or Jainism that contains 
the ultimate Truth. This central system of 
thought, or /Saivism, is personified by Uparichara. 

XJ 'parichara . — The word Upariohara (Upari, 
cha, ra) means “ (Upari) what is above (cha) the 
Mind and (ra) the Senses of Action.” 

We have seen that the system of thought whose 
range extends from the Mind to the Senses of Action 
is Sankhya-Nyaya-Vaiseshika, to which Jainism and 
Buddhism correspond. Above this is /Saivism or 
Yoga-Vai9eshika-Nyaya ; and so Upariohara, who 
is “ above the range of the Mind and the Senses of 
Action,” personifies Shaivism. 
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The Story of Uparichara, with wliich tlie Epic 
commences, indioatcss that we liavo to begin with 
^aivism, liolding that all life is ci'catcd out of 
the union of the male and the female, and then see 
what is the ultimate Truth. 

A Yasu. — ^Uparichara is said to bo a Vasu 
(Va, su) which means “ (su) born of (va Water or 
Prakriti.” This means that the idea of Uparichara 
is “ born of Prakriti. ” In other words, when we 
observe Nature or Prakriti, we see that all life is 
created out of the union of the male and the female; 
and that is Uparichara as a Vasu, 

Tlie. King of Ghedi. — He is said to bo a king 
of Chedi (Ch, o, d, i), which moans “(i) the Mind 
associated witli (d) Sacrithic (e) approacliing (ch) the 
Mind,” In otho- - .-ords, Chedi moans “tho Maorilico 
of the Mind. ” 

We have explained that Sacrifice is creative ac- 
tion of a selfless and beneficent character, and tho 
Mind is the basis of the Vaisoshika, tho centre of 
/5?aivism or Yoga- Vakeshika-Ny ay a, — in tho light of 
which we hold that all life is created out of the 
union of the male and the female. Uparichara is 
“ King of Chedi” or this system of thought. 

A Worshipper of Indra. — Ho is said to bo a 
worshipper of Indra who is the supreme deity of 
Buddhi (MM. I, 339, 340, n. 5). We have explained 
that the highest energy of ^aivism ( Yoga-Vawo- 
shika-Nyaya ) is Buddhi on which tho Yoga system 
is based ; and so Uparichara worships Indra, the 
deity of Buddhi. 

Uparichara akd Girika. — iSaivism holds that 
the universe is created out of tho union of tho 
male and the female ; and so Uparichara has a wife 
named Girika. 
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Now a Woman personifies Pralmti, and we have 
seen that there are three forms of Prakriti, de- 
scribed in the Vedas as Sarasvati, Ida and Maht or 
Bharat?', personifying the physical energy of the 
Heart, the energy of the Mind, and the energy of 
Ether or the Senses respectively (MM, I, 345-348). 
Uparichara is the Purusha of /Saivism (Ycga-Vaise- 
shika-Nyaya ), which is based fundamentally on 
the character of the Mind ( MM. II, 278 ), to which 
the Vaiseshika, the centre of this system, corre- 
sponds. And so Girika, his Prakriti, must refer to 
the Mind. 

OiriTca . — Girika (G, i, r, i, k, a ) means “( a, sign 
of feminine gender, Woman being a symbol of 
Prakriti ) Prakrit! (k) as a body or embodiment of 
(i) the Mind associated with (r) the Senses of Action 
(i) advancing to (g) the Senses of Knowledge. ” In 
other words, she is the Prakriti of the Mind asso- 
ciated with the Senses of Knowledge and Action ; 
and we have explained how the Mind is associated 
with the Senses (MM. I, 68-70). 

Uparichara Desires to Create. — Uparichara 
is specially associated with the idea of the Mind, 
the centre of /Saivism ; and, as the Mind is charac- 
terized by Desire ( MM. I, 68, n. 3 ; 281, n. 7 ), he 
too desires to create. 

Girika is Absent. — Though Uparichara is asso- 
ciated with the idea of the Mind, he holds to 
Buddhi as the highest creative energy of life : for 
he personifies /Saivism or Yoga-Vaiseshika-Nycrya, 
and Buddhi, the basis of Yoga, is the highest crea- 
tive energy of this system. Now in the light of 
Buddhi we hold that it is God or Purusha who 
creates, and Prakriti exists but as a spectator of 
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his work, or has at best but a small sliarc in it. 
Thus, if Upariohara creates in the light of Buddhi, 
he cannot have any creative contact with Girika ; 
ho should be able to create by himself. And so wo 
are told that he desired to create, thinking of Girika, 
but she was not present ; and then his vital energy 
or semen virile came out, out of which were born 
two children, Matsya and Satyavati. 

The Atpsaka Aurika. — The next question 
is, How can the energy of Buddhi create without 
the union of the male and the female ? The reply is 
that Buddhi corresponds to the energy of the Sun 
(MM. T, ()5, n. 7); and oven as th<‘. latter is ab- 
sorbed by J?raknti or the world of manifest life, and 
creates, so does Buddhi. And so the creative 
energy of Upariohara is absorbed by Prakriti; that 
is the Apsam or the nymph Adrika. 

Aw A^isara . — An Apsarw is a water-nymph, and 
literally means “ one who dwells in water.” Wo 
have explained that Water symbolizes Prakriti, and 
so does a Woman. Hence an Apsara personifies 
a form of Prakriti. 

Adrika . — The word Adrika is derived from Adri 
(MWI). p. 19), which means “a cloud,” as a recep- 
tacle of rain ; and rain or Water personifies Prakriti. 

Matsya and Satyavatl — /Shaivism holds that 
all life is created out of the union of the male and 
the female. Upariohara personifies AS'aivism, and 
so his issue or children should personify the 
Purusha and Prakriti of this system. And so we 
are told that two children arose out of his vital 
energy, a boy and a girl. The former should per- 
sonify the Purusha, and the latter the Prakriti of 


Chap. n. 


THE BIRTH OF HEROES 


23 


/Saivism ( Yoga-Vaiseshika-Nyaya ), with its range 
of thought extending from Buddhi to the Mind and 
the Senses of Knowledge. 

Satyavati . — The word Satyavati is derived 
from Satya, which means “truth, certainty;” and 
“ certainty ” is a characteristic of Buddhi ( MM. I, 
65-66, n. 1). Satya is also the name of the first 
Yuga or Age of Time, and refers to Buddhi (MM. I, 
124-126). Satya is also the first of the seven Lokas 
or-worlds ; and the number seven refers to Buddhi 
(MM. I, 197). Thus we might say that Satya signi- 
fies Buddhi ; and Satyavati is the Prakrit! of that 
system of thought which has Buddhi for its highest 
energy; and that is /Saivism or Yoga-Vaiseshika- 
Nyaya. 

The Idea of the Story of Upaeichara. — 
Thus we see that the Story of Upariohara tells us 
(1) that the universe is created out of the union of 
the male and the female ; (2) that Buddhi is the 
highest creative energy of life; (3) that in the 
light of Buddhi it is Purusha or the male who 
creates, and Prakrit! or the female is but a specta- 
tor of his work, or has, at best, but a small share 
in it ; (4) that this energy of Purusha is absorbed, 
without physical contact, by Prakriti, and (5) that 
out of it arise twin forms of Purusha and Prakriti 
again. 

6. The Birth of Vyasa. 

The Three Energies of Saivism. — Upari- 
chara personifies ^aivism or Yoga-Vaiseshika- 
Nyaya, based on the character of Buddhi, Mind 
and the Senses of Knowledge. It is necessary for us 
to understand the character of all the three energies 
separately. 
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Parasara ahl) Batyavati. — uSiiivisin holds that 
Pui'usha and Pfak/’iti aro united tofjtothci- for pur- 
poses of creation. It corresponds to Yojj;a-Vai.s‘e- 
shika-Nyuya, or Bnddhi, Mind and llio Senses of 
Kiiowlodgo ; and the shire of Pnrusha and Prakriti 
is difforout in the light of each of those energies. 

Let us consider this in the light of Bnddhi first 
of all. Hero Purnsha <and Prakriti should bo united 
together, but the share of Purnsha shoidd be great- 
er than that of Prakriti. Now wo have observed 
that Satyavati is the I’raknti of Naivism or 
Yoga-Vai.s'eshika-Nyaya. Yoga is ba.sed on 
Buddhi, and she shotdd bo assoe.iatod with 
Purnsha in its light. I’hat is ParusaiM, who too 
porsonilh's Buddhi. 

i’am-mm. -The world PatYwara (Para, a, six, ra) 
means “(ra) Mind and (.sa,) the Senses of Knowledge 
(a) leading to (para) what is higher or better.” 
What is better and higher than the Mind and the 
Senses of Knowledge is Buddhi (BhCl. HI, 42 ) ; and 
so Parasara may bo said to be a Purnsha of Buddhi. 

SatyavaU Remains a Virgin . — As the Purnsha 
of Yoga or Buddhi can have litth^ physical contact 
with Prakriti, wo are told that Satyavati remained 
a virgin even after her union with Parasara. Tlie 
same thing happens to Kunti after her union with 
the Sun; and w'e have shown that the Sun is a 
symbol of the energy of Buddhi. 


The Birth op VYASA.—The union of Satyavafi 
and Parasara personifies the association of Purusha 
and Prakriti according to the Yoga system of 
thought, that is, characterized by Buddhi, Hence 
the issue of their union also personific.s Buddhi, 
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and that is Vyasa. Now we have explained that 
Buddhi is characterized by certainty of thought 
and calmness, and it is also, for practical purposes, 
identified with the Soul (MM. I, 65-67). Both 
these ideas, of Buddhi in its own character and 
with reference to the Soul, are expressed by Vyasa, 
and so he may be said to personify Yoga-Vedant 
or qualified Monism, based on the character of 
Buddhi and the Soul, according to which we hold 
that the universe is created by Purusha or God, 
and Nature or Prakriti exists but as a Spectator of 
his work. 

The Character op Vyasa. — We have explained 
the .character of Buddhi and the Soul (MM. I, 
64-68), and shown that the Soul is specially con- 
nected with knowledge, consciousness and memory 
(AIM. I, 431). Vyasa possesses all these character- 
istics and makes his appearance whenever he is 
remembered. 

Vyasa and Krishna.— Vyasa personifies Yoga- 
Vedanta or Buddhi identified for all practical 
purposes with the Soul. The idea of Krishna as 
the supreme Creator of the universe is the same. 
Krishna is the Supreme Soul; but, as the Soul 
abides in the Heart and is unmanifest, he makes 
himself manifest as Buddhi in the universe. In 
other words, it means that in the world of manifest 
life we can go only as far as Yoga-Vedanta or 
qualified Monism, holding that God is the supreme 
Creator of the universe, but agreeing that Prakriti 
exists either as a spectator of his work, or his 
handmaid. Vyasa is, therefore, called Krishna Dvai- 
payana, or “island-born Krishna,” that is, Krishna 
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born in this world surroundod by belief in Nature or 
Prakriti; for Water symbolizes Prakriti, and this 
world may be porsoniKed as an island if the people 
believe in Nature or Prakriti as the chief (ireator of 
life. 

Vyasa as Author op Sacrpd Books. — Vynsa 
is spoken of as the author of a large number of 
Sacred Books of the Hindus, including the Maha- 
bharata; and this means that all of them are phi- 
losophical treatises culminating in Yoga-Vedanta. 

Meaning op Vyasa. — The literal meaning of 
the word Vyasa has already been explained 
(MM. IV, 7). ' 

7. The Court op Brahma : Mahabhisha and 

Gang A. 

Mahabhisha. — Wo have explained that if we 
were to construct a Story as a pi(‘,ture of all princi- 
pal sytseras of Hindu Philosophy, wo should have 
to begin with the known facts of life, and hold that 
the universe is created out of the union of the male 
and the female. This gives us ^Saivism. Them, 
looking at the world around us, we should probably 
assume that it is Nature or Prakriti that creates ; 
and this gives us Jainism. After this wo have to 
see if there is a higher power than Nature, — that is, 
God; and if so, what is his relation to Nature, and 
whether he can bo regarded as the supremo Creator 
of the universe. This gives us Buddhism, iSfaivism 
and Vaishnavism. In other words, wo have to 
begin with /Saivism, and then go down to Jainism ; 
and then again see how wo can rise from Jainism to 
Buddhism, and thence to ^Saivism and Vaishnavism. 
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We have personified yiSaivisra in CJparichara, and 
now we have to get down to Jainism : and then we 
have to see how Man, born in Jainism, can rise to 
higher systems of thought. 

We have explained that Jainism and Buddhism 
are closely allied, and both of them are based on 
the idea of Prakriti as the chief creative energy of 
life. They correspond to Sankhya-Nyaya and 
Nyaya-Vaiseshika respectively, and their range of 
thought extends from the Mind to the Senses of 
Knowledge and Action (MM. II, 307-338). ft is 
convenient to take them together, and we have 
shown that they have Brahma for their presiding 
deity (MM. II, 297-306). They are presonified in 
the Epic by Mahabhisha. 

Mahabhisha . — Mahabhisha (Maha, abhi, sha) 
means “(sha) the Mind, (abhi) approaching (Maha 
or Mahat, the chief creative energy according to 
the Sankhya) the Sankhya system.” 

We have explained that Mahat signifies Buddhi 
as the first mainfest form of Praknti in the Sankhya, 
and so personifies this system. This is the idea of 
the word in Mahabharata too (MM. IV, 5-6). 

Again, the Sankhya corresponds to the charac- 
ter of the Senses of Action, and the Mind is the 
basis of the Vaiseshika. Hence “Mahabhisha” or 
“the Mind approaching the Sankhya” gives us the 
range of thought from Mind to the Senses of Action, 
including the Senses of Knowledge. That is Vai- 
seshika-Nyaya-Sankhya or Buddhism and Jainism. 
Mahabhisha ' personifies, therefore, the Buddhist 
and Jaina systems of thought. 

The Saobipicbs op Mahabhisha. — We have 
shown that Sacrifice really means creative and self- 
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less action meant for the bonofit of all, and it is 
this that gives us the idea of God in the univorso. 
We have also explained that Jainism is based on 
Sankhya-Nyaya, corresponding to which there are 
the Digambara and <Svetambara schools; and 
of these the former denies all Action, even 
though conceived as a Sacrifice, but the latter 
admits its necessity. Buddhism corresponds to 
Nyaya-Vaiseshika, and lias its Hmayana and 
Mahayana schools; and both of them admit 
the necessity of Action conceived as a 
Sacrifice, Now Mahabhisha personifies both Bud- 
dhism and Jainism; and so he understands the idea 
of Sacrifice. Hence we are told that ho had per- 
formed a number of Sacrifieos. 

Asvamedha Sachtpioe. — Malmbhisha is said 
to have performed many Asvamedha or Horse- 
Sacrifices ; and we have explained that the Horse 
in sacred literature symbolizes the Senses. As 
Sacrifice means creative and selfless Action, it means 
that Mahabhisha understands the true character of 
the action of the Senses, and the systems of thought, 
Sankhya and Nyaya or the two schools of Jainism, 
based on them. 

Rajasxjya Sacripiob. — He is said to have 
performed Rajaswya Sacrifices too; and this means 
that he understands the creative action (Sacrifice) 
of the Mind, and the Vai^eshika system or the 
Mahayana school of Buddhism, based on it. 

Mahabhisha personifies Buddhism and Jainism, 
and so he is correctly described as having performed 
Asvamedha and Rajasu^a Sacrifices^ that is^ he 
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understands the creative and selfless action' of the 
Mind and the Senses, to whicli these systems 
correspond. 

Bajasuya . — The word Rajaswya means “of 
Rajaswya,” and Rajaswya (Rajas, u, ya) means 
“ (ya) that which (m) is woven with (Rajas) Rajas” 
Guwa or quality of the Mind (MM. I, 80-82; 
193-196; MM. II, 178, seq.); and so Rajaswya Sacrifice 
is the Sacrifice or creative and selfless action of 
the Mind. Then we have explained that the Mind 
is the basis of the Vaiseshika systenj, on which is 
founded the Mahayana school of Buddhism (MM. 
II, 142-143; 318-319). 

The Court of Brahma. — We have shown that 
Brahma is the deity of Buddhism aud J ainism or 
Sankhya-Nyaya-Vaiseshika (MM. II, 252; 298, seq.)i 
and as Mahabhisha too personifies the same systems 
of thought, the scene is appropriately laid in 
Brahma’s court, where the celestials, including 
Mahabhisha, come to worship the Grandsire. 

Garga. — Ganga is the Prakriti of Nyaya, the 
centre of Sankhya-Nyaya- Vaiseshika, or the systems 
over which Brahma presides; and so she too comes 
to his court. 

Ganga . — Ganga (G, anga, a) means “ (a, sign 
of feminine gender, Woman being a symbol of 
Prakriti) Prakriti (anga) as the body or embodi- 
ment of (g) the Senses of Knowledge.” 

We have shown that the Senses of Knowledge 
form the basis of the Nyaya system of thought 
(MM. II, 161, seq.y, and so Ganga is Prakriti, em- 
bodying this system of thought. 
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Ga.rga and Mahabhisha. — Mahrtbhisha is tho 
Purusha of Sankhya-N3'’aya*ViU.5e8luka, while 
Ganga is tho Prak/'iti of Ny^tya, tho ooutro of this 
system; and so tho two arc iiatnraliy drawn to each 
other. 

The Wind Loos RNSTEiR Garments oe Ganoa. — 
Then wo are told that Mahabhisha was attracted 
towards Ganga because the Wind loosened her 
garments. This means that Prakriti is conceived 
as active and so creative; for the Wind or Air is tho 
element of Action, corresponding to which wo have 
Hands as instruments of Action (MM. 1, 70). 
Mahfibhisha personifies Buddhism a,nd Jainism, and 
so, while ho agrees that Prakriti is eroativo, he 
holds that tho Purusha too has a certain share in 
tho work. As the Purusha must bo associated 
with Praknti, ho is drawn towards Ganga, the 
Prakriti of Nyaya. 

The Nyaya holds that it is Prak/'iti who creates, 
and Purusha is either a spectator of her work, or 
has at best a small share in it. Nyaya does not 
deny the existence of God or Purusha; and so 
Ganga too thinks of Malmbhisha. 

The Curse of Brahma.— Brahma, tho deity 
of Buddhism and Jainism or Sankhya-Nyaya-Vaiso- 
shika, agrees with all this; and, as Mahabhisha 
desires to see how this creation takes place, pro- 
vides the means to this end. That is tho “Curse” 
of Brahma, for Buddhism and Jainism hold that 
all birth and manifestation of life is full of sorrow, 
suffering and death, and so a curse. Hence a 
“curse” in these systems is usually followed by 
Ibirth or manifestation of life, 
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Birth in other Religions . — Tlio idea of birth 
in Vaishnavism is the very opposite of this ; for 
there God himself is conceived as taking birth for 
the benefit of mankind (BhG. IV, 5-9). /Saivism 
occupies an intermediate place, sometimes holding 
that birth is a blessing and sometimes that it is 
a curse. 

Ganga and the Eight VASUS.--We are told 
that there are eight divisions of Prakriti, — Buddhi, 
Egoism, Mind and the five Elements (BhG. VII, 4). 
As Ganga is the Prakrit! of Nyaya, conceived as 
creative, she must give birth to eight children. 
They are the eight Vasus. 

Vasus . — The word Vasu (Va, su) means “(su) 
born of (Va) Prakriti.” The eight Vasus are thus 
the eight divisions of Prakrit!. 

The Bequest of the Vasus. — As Nyaya is 
the centre of Sankhya-Nyaya-Vaiseshika or Bud- 
dhism and Jainism, according to which Prakrit! is 
conceived as the chief creator of life, — and as the 
eight Vasus are the eight divisions of Prakriti, 
they wish to be born in the Nyaya system, and so 
desire to have Ganga for their mother. 

Then, as Nyaya is the centre of Sankhya-Nyaya- 
Vaiseshika or Buddhism and Jainism, they wish to 
be born in the “family” of this system, and that 
is personified by Pratipa. 

Again, as they are the “children” of Prakriti, 
they wish to be assigned to Prakriti, that is, cast 
into Water, for Water symbolizes Prakriti. 

Pratipa. — Pratipa (Prati, i, pa) means “(Prati) 
concerning (i) the Mind associated with (pa) the 
Senses of Action and their objects.” 
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We have explained tluit the assoedatiou of the 
Mind with tlio Senses of Aiition inehuU's the Sen- 
ses of Knowledge too, and so extends to Vaiseshika- 
Nyaya-Sankhya on whieli Budilhisin and dainisni 
are based. Pratipa porsoufios, therefore, this sys- 
tem of thought; and it is in Ins family tliat Maha- 
bhisha, who too pcrsoniiies the same system, is 
born, for fatlicr and son are often i<lentilie(l in 
sacred literature. 

The Condition of Ganoa. — But Nyaya does 
not agree that the whole universe belongs to 
Prakrit! alone. It has a plaee, however small, for 
Purusha or God, either as a sjKKitntor or with a 
small share in the work of (Tea,tion. And so all 
that wo see in tlio world cannot be assigned to 
Prakriti or east into WattT. In each form of life 
there is something that remains, that belongs to 
Purusha or God; and so Gang«, the Prakriti of 
Nyaya, desires that at least one of the Vasu.s must 
live. 

The Vasus accept this point of view, and agree 
that one of them, who would contain a portion of 
the energy of all, would survive 

The Childless Vasu. — But creation, according 
to Nyaya, belongs really to Prakriti and not Puru- 
sha; and BO this Purusha of Nyaya must remain 
childless, for he cannot create. 1’hat is Dyaus 
or Bhishma. 

Dyaus . — Wo liavo explained that Dyaus is the 
deity of the Nyaya system of thought, ' based on 
the character of the Senses of Knowledge (MM. I, 
358-361; MM. II, tf)!, seq.). 
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The Vastjs ahd the Curse of Vasishtha.— 
It is said that the Vasus had to take birth because 
they had been cursed by Vasishtha for attempting 
to steal his Cow. Dyaus had taken the most 
prominent part in this attempt. 

Vasishtha — Vasishtha (Vasu, ishiha) means 
“the best Vasu;” and Vasu means “born of Pra- 
kriti.” We have shown that the system of thought 
based on the creative character of Prakriti is 
Sankhya-Nyaya-Vaiseshika; and so Vasishiha, as the 
best Vasu, must refer to the Vaiseshika, based on 
the character of the Mind, the highest energy in 
this system. 

The Cow of Vasishtha — He is said to possess 
a Cow which, as we have shown, refers to the 
Senses of Knowledge (MM. I, 316), on which the 
Nyctya system is based. Hence, as Vasishiha refers 
to the Vaiseshika or the Mind, while his Cow to 
Nyaya or the Senses of Knowledge, he may be said 
to personify Vaiseshika-Nyaya or the two schools 
of Buddhism, and two schools of /Saivism (Yoga- 
Vaiseshika-Nyayia) identified with this system 
(MM. II, 292-293). 

Dyaus Attempts to Steal the Cow. — The 
Vasus, with Dyaus at their head, are said to have 
attempted to steal the Cow of Vasishiha ; and this 
signifies that they desired to associate themselves 
with the Nyaya system, which the Cow personifies ; 
and as Dyaus is the Vedic original of Nyaya; he is 
at the head of this attempt. 

The Curse of Vasishtha. — Then Vasish^ha 
“curses” them, that is, calls upon them to act 
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up to the teachings of Nyaya and make themselves 
manifest in that system. Nyaya holds that all 
birth is a “ curse, ” and so this manifestation 
is spoken of as a “ curse. ” 

Garga as the Mother op Vasus. — The Vasus 
have to be born in the Nyuya system ; and as 
Prakriti is regarded as the chief creator of life 
in this system, they must find out the Prakriti of 
Nyaya to become their “ mother. ” No other 
woman ( Pralmti ) can suit them j and so they 
look out for Ganga, the Praknti of Nyaya, and beg 
her to become their “ mother. ” 

Vasishtha . — Vasishdia (Vasu, ish/ha) means 
“ (ishiha, sign of superlative degree) supreme (Vasu) 
Vasu, ” Vasu means “born of Prakriti.” The 
system of thought born of Prakriti is Vaisoshika- 
Nyaya-Sankhya on which Buddhism and Jainism 
are based. Vasishiha as “the boat of Vasus” must 
personify the highest range of this system, that is, 
the Vaiseshika, based on the character of the Mind. 

Th& Son of Varuna . — Vasishiha is said to be the 
son of Varuwa, and called Jpava. Wo have ex- 
plained that Varuwa personifies Water, which is 
symbolic of Prakriti ; and .4pava is derived from 
“Ap” which means “Water.” Vasishfiia as “son of 
Varuwa ” and “Apava” may be said to be a child 
of Water or Prakriti ; that is, ho belongs to a 
system of thought based on Prakriti as the chief 
creator of life, — Sankhya-Nyaya-Vaiseshika or Bud- 
dhism and Jainism. 

Nandini, the Gow . — The name of his Cow is 
Nandini, which is also the name of Ganga (MWD. 
p. 527), the Prakriti of Nyaya. Nandini personifies, 
therefore, the Nyaya system, and we have explained 
that the idea of the Cow is the same, 
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Nandini is the feminine of Nandin or Nandi, 
the Bull of Mahadeva, who, as we have shown, 
refers to the Nyaya system (MM. II, 290). 

Vasishtha in Sacred Books . — Vasishiha has a 
long history in sacred Hindu literature from the 
Vedas down to the Epics and Purawas ; and it will 
be found on examination that he preserves his iden- 
tity throughout as personifying the Vaiseshika- 
Nyaya system of thought. 

8. Peatipa and Ganga. 

Peatipa. — The Story now descends from the 
Court of Brahma to our planet Earth, and we are 
told of a king by name Pratipa. As we have to 
begin from the known to the unknown, we have to 
commence with the system of thought based on the 
creative character of Prakriti, and that is Sankhya- 
Nyaya-Vaiseshika, on which Buddhism and Jainism 
are based. That is personified by Pratipa, and 
the meaning of the word has already been explain- 
ed (MM. IV, 30). 

Ganga. — We have now to deal with the idea of 
Prakriti in this system, for it is Prakriti who is 
said to create in it. As Nyaya is the centre of this 
system, we must begin with the Prakriti of Nyaya. 
That is Ganga. 

Peatipa and Ganga. — Now what is the true 
relation of Prakriti to Purusha in this system ? 
Prakriti is said to be the chief creator, and Purusha 
is but a spectator of her work, or has, at best, but 
a small share in it. But is Prakriti really the 
chief creator of life? The Sankhya, Nyaya and 
even the Vaiseshika may , assume that she 
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is ; but the real fact is that it is Purusha or God 
■who creates, and Prakriti can only bo regarded as 
his daughter. That is the idea of Vedanta, tho 
ultimate truth according to tho ancients. But, 
when wo are examining the problem in tho light of 
Nyaya, and other systems, we can assume for the 
time being that Prakriti is the “ wife ” and not 
the “ daughter ” of Purusha or God. 

We have thus to indicate tho absolute truth, 
and also to examine the problem of Prakriti in tho 
light of Nyaya. Prakriti must, therefore, be re- 
garded as the “ daughter ” of Purusha, and then 
again as his wife. ” But, as it would bo awkward 
to represent her as tho daughter and wife of tho 
same person, it is convenient to make her tho 
daughter or daughter-in-law of one, and the wife of 
another. 

Corresponding to this we are told that Ganga, 
the Prakriti of Nyaya, came up to Pretipa, tho 
Purusha of Vaisoshika-Nyaya-Sfnikhya, and claim- 
ed him for her husband. But, as she had taken her 
seat on his right knee, which was meant for a 
daughter or daughter-in-law, ho accepted her as 
the wife of his son. The point hero is that if wo 
Understand rightly (right knee) tho idea of Prakriti, 
we see that she is a “daughter” of Purusha or 
God; but from another point of view she may 
be regarded as his “wife ” as well. 

Lefi and Right Sides . — It is said that the 
left side is meant for the wife. Wo have seen how 
in the Golden Egg or BrahmawcTa tho right side be- 
longs to Purusha and the left to Prakriti (MMl. I. 
66, n. 2; Fig. 20, p.l21 ; 171-172), Hence tho place 
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for the wife is said to be the left of her husband ; 
and so if a woman is placed to the right of a man, 
she cannot be his true Prakriti or “ wife.” 

9, Santanu. 

Santanu. — Mahabhisha takes his birth in the 
house of Pratipa, and is born as his son /Santanu. 
Pratipa personifies Sankhya-Nyaya-Vaiseshika, and 
so does Mahabhisha; and we have seen that father 
and son are often identified in sacred literature, 
;iSantanu, therefore, does the same. 

Santanu . — The word /S'antanu is really Sam- 
tanu ; and, as the letter m is changed to n when 
followed by t, according to rules of grammar, 
/Samtanu is changed to ^Santanu. 

^amtanu {8, a, m, ta, nu) means “ (nu) verily, 
(ta) the Senses of Action and (m) the Mind (a) 
associated with ( 5 ) the Senses of Knowledge.” He 
personifies, therefore, the Mind and the Senses of 
Knowledge and Action, or Vaiseshika, Nyaya and 
Sankhya based on their character. We have seen 
that the idea of Mahabhisha is exactly the same. 

10. Santanu and Ganga. 

Santanu and Ganga. — ;Santanu is the Puru- 
sha of Vaisesbika, Nyaya and Sankhya. Of 
these the Sankhya has really no place for Purusha 
or God in its scheme ; and so he is really the 
Purusha of the remaining two systems. In both of 
these Purusha is associated with Prakriti, though 
with different share of creation in each. Let us 
take Nyaya first of all, and its Prakriti is Ganga ; 
and so S'antanu and Ganga are drawn to each 
other. 
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The Condition of Canoa. — But Ny^/.ya holds 
tliat it is Prakriti who creates, aud Purusiia is but 
a spectator of lior work, or has at best but a small 
share in it. Ganga or the Prakriti of Nyaya, 
therefore, can consent to have a Purusha or “hus- 
band” only if he docs not interfere in her work 
and remains a spectator of all that she does. So 
long as he lives with her in this way, she can live 
with him; but as soon as ho interferes with anything 
she does, and claims to bo a creator himself, she 
must leave him; for otherwise slio will cease to be 
the Prakriti of Nyaya. That is the condition of 
Ganga’s marriage with /SVmtanu. She might do 
anything, agreeable or disagreeable, but ho nnist 
not intorfero or spovak harshly to her. As soon as 
ho does so, she must leave liim. As oS'antaim per- 
sonifies the Purusha of Nyaya at this stage, ho 
agrees; and so the two are married aud live happily 
together for some time. 

11. Bhisiima OB Dyaus, 

Ganoa Throws her Sons into Water. — Nyaya 
holds that life is created by Prakriti, but it has a 
small place for Purusha too. Hence, while most 
of life belongs to Prakriti, a little belongs to 
Purusha or God as well. 

Then we have shown that Prakriti has eight 
divisions, — Buddhi, Egoism, Mind and the five 
Elements. If now we say in general tliat a portion 
of these belongs to God, wo might also say that 
seven-eighths belongs to Prakriti. 

Again, we have explained that Water symbolizes 
c Prakriti; and so “casting into Water” means 
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“assigning to Prakriti,” or indicating that a thing 
belongs to Prakriti and not God. 

Hence Ganga throws seven out of her eight sons 
into Water as soon as they are born. The eighth 
remains, and he cannot be assigned to Prakriti or 
cast into Water, because he symbolizes the idea of 
Purusha in Nyaya,. That is Dyaus, Ganga-datta 
or Bhishma. 

Life and Death . — We have explained that all 
life belongs to Purusha and death to Prakriti 
(MM. I, 115, n. 1; 260, n. 3). And Ganga “slays” 
or “assigns her sons to Prakriti” when she casts 
them into Water. 

The Intebeerehcb of Santartj. — ^When we 
have seen the eight divisions of Prakriti and under- 
stood their character, we have no further use for 
the Prakriti of Nyaya. Nantanu is the Purusha of 
Vaiseshika as well as Nyaya; but all this while he 
has played the part of the Purusha of Nyaya alone. 
The time has come for him to personify the 
Vaiseshika too; and this system holds that Purusha 
and Prakriti are joint and equal or almost equal 
creators of life. >Santanu, as the Purusha of Vaise- 
shika, must, therefore, interfere in the work of 
Prakriti. But the Prakriti of Nyaya cannot allow 
this to be done; and thus, when ;S^antanu rebukes 
Ganga for her actions, she decides to leave him. 
And so we are told that she left her husband and 
disappeared. 

12. Santahij and Satyavati. 

Santanu and Satyavati. — jSfantanu has now 
to play the part of the Purusha of Vaiseshika; and, 
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as this system liolds that Purusha and Praknti are 
joint and equal or almost equal partners in the 
work of ci'oation, lie must liave a now “wife” or 
Praknti. That is Satyavati. 

Satyavati. — Wo have soon that Satyavati is 
the Prakriti of A^^aivism or Yoga-Valvoshika-Nyn.ya, 
while /SVnitanu is Purusha of Vais'oshika-Nyaya, 
and tlio two meet in the latter system. Satyavati 
has already played tlio part of Praknti of Yoga in 
her iinion with Parasara, and now Vaiseshika- 
Nyaya remains. *S'antanu is the ]?urusha and she 
the Prakriti of this system, and so they are united 
together. 

The Vow of Bihsiima. — Wo have explained 
that the I’urusha in Nyaya is conceived hut as a 
spectator of Prakriti, or having but a small share in 
the work of oreation ; and so Jihishma, tho 
Purusha of Nyaya, cannot create. That is tho 
significance of his vow of celibacy. 

13 . Chiteahgada and Viciixtravirya. 

Chitrangada and Vichiteavirya.— /Santanu 
and Satyavati are Purusha and Praknti of Vauso- 
shika-Nyaya, and so they have two sons to per- 
sonify these systems. Chitrangada ropros ents 
Nyaya, and Viohitravirya Vaiseshika. 

GMtrangada . — Chitrangada (Chitra, an, ga, da) 
means “(da) giving (ga) the Senses of Knowledge, 
the basis of Nyaya, (an) moving to (chitra) a 
picture.” He may thus bo said to bo a picture or 
personification of the Nyaya system of thought, 
which is based on the character of the Senses of 



Chap. n. 


THE BIRTH OP HEROES 


41 


Vichitravirya . — Vichitravirya ( V, i, chitra, 
yirya ) means “( virya ) creative energy (chitra) 
conceived as a picture of (i) the Mind associated 
with ( V ) Prakriti. ” We have shown that 
the Mind is the basis of the Vaiseshika; and so 
Vichitravirya is a “picture” of this system. 

The Vaiseshika has three aspects, connected 
with the three principal systems of Hindu thought. 
When we regard Praknti as the chief creative 
energy of life, we have Vaiseshika-Nyaya-Sankhya, 
on which Buddhism and Jainism are based. 

Now we have explained that Vichitravirya per- 
sonifies the Vaiseshika as associated with Prakrit i ; 
and this means that he refers to the Vakeshika in 
connection with Vai^eshika-Nyaya-Sankhya. In 
other words, he personifies the Mahayana school of 
Buddhism, based on the character of the Mind or 
the Vaiseshika. 

The Death op Santahu.— -S'antanu is the 
Purusha of Vaiseshika and Nyaya. Both these 
systems have their special Purushas now, and so 
there is no further need of /Santanu. Hence be 
goes out of the picture, and passes away. 

The Death op Chiteanoada. — Chitrangada 
is the Purusha of Nyaya'; but we have already got 
a Purusha of this system in Bhishma, and so Chit- 
rangada goes out of the picture and is said to have 
been slain. 


14 . Amba, Ambika, Ambalika. 

The Marriage op Vichitravirya.— We have 
seen that Vichitravirya personifies the Vaiaeshika 
as the upper limit of Vaiaeshika-Nyaya-Sankhya ; 
aijd it holds that Puri^ha is associated with 
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Praknti in the creation of life, but his share is 
somewhat less than hers. Vichitravirya must, 
therefore, marry and have a wife or Praknti. 

Amba, Ambika, Ambaltka. — It is now time that 
we understood the whole character of Praknti. 
We have seen that it has three aspects, described 
as Sarasvati, Ida and Mahi or Bharati in the 
Vedas ; and t! ese three goddesses personify the 
physical energy of the Heart ( semen virile ), the 
energy of the Mind, and the energy of Ether or the 
Senses respectively (MM. I, 345-348). These three 
are described as Amba, Ambika and Ambalika 
respectively in the Mahabharata, and these names 
occur in the Vedas too. Amba is Praknti of the 
physical energy of the Heart, associated with Food, 
on which the pure Sankhya is based; and as this 
system has no place for Purusha or God in the 
universe, she can find no “husband” anywhere. 
Ambika is Praknti of the Mind on which the 
Vaweshika is based; while Ambalika refers to the 
Senses on which Nyaya is based. These three are 
thus the Prakritis of the three divisions of Sankhya- 
Nyaya-Vaifieshika, which holds that Praknti is 
the chief creative energy of life. 

Amba . — The word Amba means “ a mother, a 
good woman;” and we have explained that Woman 
personifies Praknti. 

Amba (A, anusvara, b, a) means “ (a, a sign of 
feminine gender. Woman being regarded as an in- 
strument of creation) creative (b) Water or Praknti, 
(anusvara) conceived as a symbol of (a) the energy 
of the , Heart.” Amba personifies^ thereforOj the 
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physical energy of the Heart, created out of Food 
{semen virile), on which the pure Sankhya is based. 

Ambika . — Ambika ( Amb for amba, i, k, a,) 
means “(a) creative (k) body of (i) the Mind (amb 
for amba) conceived as a Woman or Prakriti.” 
Thus she is the Prakriti of the Mind or the 
Vaweshika. 

Ambalika . — ^Ambalika (Amba, li, k, a,) means 
“(a) creative (k) body of (li, abbreviated form of 
Linga, meaning Jkasa or Ether, MWD. p. 901) 
Ether conceived as (amba) a Woman or Prakriti.” 
She is thus the Prakriti of Ether corresponding to 
which we have the Senses of Knowledge or the 
Nyaya system of thought. 

Bhishma Carries away the Three Maidens. — 
We have to associate Vichitravirya with suitable 
forms of Prakriti; and, as there are three of them, 
Bhishma carries away all of them to see who 
would be most appropriate. 

Amba’s Request. — We have seen that Amba 
personifies the Prakriti of the pure Sankhya, and 
so she cannot be associated with the Purusha of 
the Vaiseshika. Indeed, she cannot have a suitable 
husband at all, because the pure Sankhya has no 
place for Purusha, God, or “husband” in its 
scheme. And so she requests Bhishma not to ask 
her to marry Vichitravirya, and he agrees. 

Amba and Salva. — The Prakriti of the pure 
Sankhya can have no Purusha or “husband.” 
But can we not conceive of a Purusha in the pure 
Sankhya at all? The Sankhya conceives of him 
only as the individual Soul, associated for ever 
with Prakriti. And so Amba, the Prakriti of the 
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pure Sankhya, desires to be united with >Salva 
who personifies this idea of Purusha in the 
Sankhya. 

Salva . — /Salva (/Sal, for sala, va) means “(sala) 
being in the house of (va) Prakriti.” It refers, 
therefore, to a Purusha who is included in Prakriti. 

Amba has thus chosen a Purusha who dwells in 
Prakriti, Such a one cannot be a real “husband,” 
and so Sahra, too declines to “marry” her. 

ViCHITRAVIRYA MaRRIES AmBIKA AND AmBA- 
LiKA. — Vichitravtrya is the Purusha of the Vaise- 
shika, based on the character of the Mind. But 
the Mind is always associated with the Senses of 
Knowledge, and so is spoken of as a sixth sense 
itself. Hence Vichitravirya can marry two forms 
of Prakriti,— of the Mind and the Senses of Know- 
ledge, of Vaiseshika and Nyaya, — and they are 
Ambika and Ambalika. And so he is married to 
both of them. 

ViOHiRAViRYA DIBS WITHOUT IssuE.— We have 
explained that Vichitravirya personifies the Mind 
or the Vaiseshika as the highest limit of Vaiseshika- 
Nyaya-Sankhya, which holds that it is Prakriti and 
not Purusha that is the chief creator of life. Hence 
the Purusha in this system lives with Prakriti, but 
cannot really create ; and so we are told that 
Vichitravirya lived with his wives, but died with- 
out issue. 

The Sickness of Vichitravirya . — We are told 
that Vichitravirya was attacked with consumption 
and died. We are told elsewhere in the Mahabha- 
rata ( >Sfalya Parva, IX, xxxiv, 38 seq. ) how 
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the Moon was stricken with consumption and how 
he was cured. As the Moon is a symbol of the 
Mind, and Vichitravirya also personifies the Mind, 
and the cause of the disease in both cases is the 
same, viz., self-indulgence, — here we get the cause 
and cure of consumption according to the ancients 
(See Appendix I). 

15. The Niyoga of Vyasa. 

Vyasa to the Rescue. — We see that Vichitra- 
virya cannot create, and yet we have to understand 
how creation takes place. We see that Purusha 
or God is not conceived as really creative in 
Sankhya-Nyaya-Vaiseshika or Buddhism and Jain- 
ism ; and now wo have only two Purushas left, — 
Bhisbma and Vyasa. But Bhishraa is the Purusha 
of Nyaya, and so he too cannot create. Vyasa 
is the Purusha of Yoga — holding that it is 
Purusha who creates and Prakriti is either a 
spectator of his work or else has but a small share 
in it. Hence he alone can create ; and. so Satya- 
vati remembers him and he makes his appearance. 

The Niyoga of Vyasa. — Vyasa is the Purusha 
of the Yoga system of thought, and his appropriate 
Prakriti should belong to the same system too. 
But here we have only Ambika and Ambalika, the 
Prakritis of the Vaiseshika and Nyaya.. Hence the 
union of Vyasa, the Purusha of Yoga, with Prakritis 
of a lower order means a fading off from Yoga; and 
that is the Niyoga of Vyasa. 

Niyoga . — The word Niyoga is generally under- 
stood to mean “the appointment of a brother or a 
near kinsman to raise issue to a deceased husband 
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by marrying his widow” (MWD. p. 552). But 
Niyoga ( Ni, yoga ) really means “(Ni) negation 
of (Yoga) the Yoga system of thought;” and 
Vyasa, by uniting himself with Pralsritis of a lower 
order, comes down from Yoga to a lower system. 
That is the real idea of Niyoga. 

Geibp and Fear op the Princesses — We 
have pointed out that we rise from a lower to a 
higher system of thought by means of Sacrifice ; 
but when Sacrifice is denied, we sink from a higher 
to a lower system. Now Sacrifice is creative action, 
characterized by selflessness and self-control, giving 
happiness to all. The creative union of man and 
woman may, therefore, be regarded as an act of Sac- 
rifice ; but where there is no joy in such a union, 
where there is fear and pain instead. Sacrifice is 
denied, and there is a lapse from a higher to a lower 
system. Now we are told that both Ambika and 
Ambalika were frightened at the approach of 
Vyasa, and so there is a fall from Yoga in their 
union. 

The Birth op Dhritarashtra. — Vyasa is the 
Purusha of Yoga and Ambilca is the Prakriti of the 
Vaiseshika. Their union is a lapse from Yoga, but 
in normal circumstances, the issue should personify 
the Vaiseshika, being one degree lower than Yoga. 
But here not only do we have an unequal union, 
but Sacrifice is denied, and Arabika closes Iier 
eyes at the ugliness of Vyasa. Hence the issue 
of this union drops down by two stages, one 
on the side of each parent. That is Vaisoshika- 
Nyaya or Buddhism, — Vaiseshika, one degree lower 
than Yoga personified by Vyasa, and Nyaya one 
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degree lower than the Vaiseshika personified by 
Ambika. This is Dhritarashfra, personifying Bud- 
dhism or Vaiseshika-Nyaya. 

Pakdu. — The same thing happens to Ambalika, 
and so the issue of her union with Vyasa must go 
down by one degree on the side of each parent. 
That is Pandu, personifying the Vaiseshika, one 
degree lower than Yoga on his father’s side, and 
the pure Sankhya, one degree lower than Nyaya 
on his mother’s side. Thus he personifies the whole 
range of thought from Vaiseshika to Sankhya 
or Vaiseshika-Nyay a- Sankhya, on which Buddhism 
and Jainism are based. But, as Buddhism is 
personified by Dhritarash^ra too, Pawdu is more 
specially connected with Jainism. 

ViDURA. — Vyasa associates with a Sudra, woman 
too, and she is happy. There is thus a lapse only 
on the father’s side, while the mother is elevated 
by this act of Sacrifice. Hence the issue of this 
union goes down only by one degree on his father’s 
side. That is Vidura, personifying the Vaiseshika, 
one degree lower than Yoga represented by Vyasa. 

Dhritarashtra — Dhritarashtra ( Dh/ita, r, 
ashfra ) means “ (ashira) Ether and (r) the Mind 
associated with (dhrita) self-control or Sacrifice.” 

We have explained that Ether is associated with 
the Senses of Knowledge (MM. I, 32 ), the basis of 
Nyaya (MM. II, 148, seq.), while the Mind is the 
basis of the Vaiseshika (MM. II, 140, seq.). Then 
we have shown that both these systems accept 
the idea of Sacrifice, that is. Action regarded as 
selfless, creative, and beneficent. Dhritarashira 
personifies all this^ — the essential idea of Buddhism, 
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A Blind Pn’wfc.-— Dhntarashfra is born blind, 
and the word for “blind” in the text is “ Andha, ” 
winch has a number of meanings. It means 
“water, darkness,” both of which are symbolic of 
Prakriti (MM. I, 37,), implying that the Prince is 
to be referred to the systems of thought based on 
Prakriti. This is a necessary caution, because 
Vaweshika-Nyuya is also a part of /S'aivism (Yoga- 
Vaiseshika-Nyaya ) ; whereas Dhntarush^ra per- 
sonifies Buddhism ( Vaiseshika-Nyaya ) as part 
of Sankhya-Nyaya-Vai-seshika, which holds that 
Prakriti is the chief creator of life. In other words 
though Buddhism is connected with AS'aivism, and 
may sometimes be regarded as a part of it, the essen- 
tial idea of the two is different. Buddhism holds 
that Prakriti is the chief creator of life, while 
according to ^Saivisni Piirusha and Prakriti arc 
joint partners in the work of creation. In the light 
of Yoga, /Saivism (Yoga-Vaiseshika-Nyaya) agrees 
that the share of Purusha is greater than that of 
Prakriti; in the light of the Vaiseshika, it believes 
that the two are equal ; and it is only in the light 
of Nyaya that it gives a higher place to Prakriti. 
Thus the Nyaya of /S'aivism corresponds to the 
Vaiseshika of Buddhism ; while its Vaiseshika and 
Yoga are higher than the range of the latter system. 

Pandu. — PandvL (P, a, n, d, u) means “ (u) the 
Senses of Knowledge associated with {d) the 
physical or Prakritic {%) energy of the Heart, (a) 
leading to (p) the Senses of Action or their objects.” 

We have explained that the physical energy of 
the Heart or semen virile is the energy of Prakriti 
on which the Sankhya system is based. Again, the 
Senses of Knowledge form the basis of Nyaya; 
while those of Action of the pure Sankhya (MM. II, 
148, seq; 162, seq.). Hence Pandu personifies San- 
khya-Nyaya or the two schools of Jainism. 

Vidwra . — Vidura (V, i, d, u, ra) means “(ra) the 
^epses of Action and (u) Knowledge associated with 
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(d) Sacrifice in relation to (i) the Mind, connected 
with (v) Prakriti.” 

He personifies, therefore, the Vaiseshika, based 
on the character of the Mind, associated with the 
Senses of Knowledge and Action or Sankhya- 
Nyaya, — ^the whole idea being connected with 
Prakriti as the chief creator of life. 

Vyasa and his Sons, and Systems of 
Philosophy. — We have observed that the Story of 
the Mahabharata is a picture of Philosophy; and the 
association of Vyasa with Anabika, Ambalika and 
the slave-maiden is nothing but an exposition of 
the character of Buddhi (Vyasa) when it conies 
into contact with the different objects of life. The 
slave-maidcn refers to the Mind; Ambika, because 
of fear at his approach, goes down to the Senses of 
Knowledge; and Ambalika, for the same reason, 
personifies the Senses of Action. The union of 
Vyasa with these three means that (1) when Buddhi 
(Vyasa) is associated with the Mind (slave-maiden), 
it is transformed into the Mind (Vidura); (2) 
when it ( Vyasa ) is associated with the Senses of 
Knowledge ( Ambika ), it is transformed into the 
Mind and the Senses of Knowledge (Dhritarashira); 
and (3) when it (Vyasa) is associated with the 
Senses of Action (Ambalika), it is transformd into 
the Mind, the Senses of Knowledge, and the Senses 
of Action ( Pawdu ). 

The Teaching of Philosophy . — In this con- 
nection we are told in the (Santi Parva of the Maha- 
bharata, and by Vyasa himself (XII, ccxlvii-ccxlix), 
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that when Buddhi desires anything, it is trans- 
formed into the Mind (MM. ], 68, n, 3; 281, n. 7); 
and this corresponds to Vidura (Mind), born when 
Vyasa (Buddhi) is filled with Desire and conies to 
be associated with the Mind (slave-maiden). 

Then it is said that it is Buddhi that creates the 
Senses, and is transformed into the five Senses and 
the Mind. When it hears, it becomes the ear; when it 
touches, it is the skin ; when it sees, it is the eye ; 
when it tastes, it is the tongue ; and when it smells, 
it is the nose. This modification of Buddhi into the 
Mind and the Senses corresponds to Dhntarashira, 
who personifies the Mind and the Senses of Know- 
ledges, — born when Buddhi (\^yasa) is associated 
with the Senses of Knowledge (Ambike/). 

Then again wo are told that the objects by which, 
we are surrounded are also created by Buddhi. As 
these objects make manifest life, they may bo said 
to refer to tie Elements, and the Senses of Know- 
ledge and Action. This corresponds to Vandn, who 
personifies the Mind and the Senses of Knowledge 
and Action, — born when Buddhi (Vyasa) is asso- 
ciated with the Senses of Action or manifest life 
(Ambalika). 

This quotation from the Epic is a part of the dis- 
course of Vyasa ; and here he acts in conformity 
with his own character, and gives us a pictxme of 
Philosophy in Story-form. 

17. The Marriage of the Princes. 

, The Marriage of the Princes. — We have 
seen how the three Princes personify Purusha in 
different system of Philosophy ; and it is neces- 
sary to associate with them suitable forms of 
Prakriti. 
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18. Gandhari. 

Gandhari. — Dhj-itamshfra is united with Gan- 
dhari, and she is the Praknti of Sankhya-Nyaya or 
the Jaina system of thought. Dhritarash^ra him- 
self personifies Nyaya-Vaiseshika or Buddhism, 
while his consort is the Praknti of Sankhya-Nyaya 
or Jainism. There is nothing inappropriate in this, 
because Buddhism and Jainism are parts of the 
same system of thought, viz., Sankbya-Nyaya- 
Vakeshika, holding that it is Praknti that creates. 


Gawd/ian.— Gandhari is the feminine of Gan- 
dhara, which means “ of Gandhara.” Gandhara 
(Ga, anusvara, dha, ra) means “(ra) the Senses of 
Action (dha) supporting and (anusvava) united 
with (ga) the Senses of Knowledge.” 

We have explained that the Senses of Action are 
the basis of the Sankhya, while those of Knowledge 
correspond to Nyaya. Gandhari personifies, there- 
fore, the Prakriti of Sankhya-Nyaya or Jainism, 
and we have explained that a Woman is symbolic 
of Praknti. 

Oandhara and Kandhava . — Gandhara is said 
to be the original form of Kandhara, and refers to 
the people and the country north-east of Peshawar 
(MWD. p. 353). It is now well known that these 
parts were at one time famous as great centres of 
Buddhist thought. We have shown that Gandhara 
literally refers to Sankhya-Nyaya or Jaina system 
of thought; and its jSvetambara school, based on 
the character of Nyaya, is identical with the Hina- 
yana school of Buddhism based on the same system 
of thought. And it is the Hinayana school that 
appears to have flourished in Kandhara. 
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The Daughter of Subala. -Gatidhari is said 
to be the daughter of Subala (Su, ba, la) which 
means “(Su) born of (ba) Praknti associated with 
(la) the ten Senses.” 

We have explained that the ten Senses of 
Knowledge and Action are the basis of Sankhya and 
Nyaya systems of thought ; and so the idea of the 
father of Gandhari is the same as her own. 

Sahuni . — /Sakuni is said to be the brother of 
Gandhari, and he too refers to the same system of 
thought. We shall see how in the Gambling Match 
he takes his stand on the pure Sankhya part of his 
system, and so succeeds in defeating Yudhish^hira. 

/Sakuni is the name of the Asvins ( MWD. 
p. 1046) who, as we have explained, personify the 
Senses of Knowledge and Action ( MM. I, 361, seq.) ; 
and the Senses of Knowledge and Action refer to' 
Sankbya-Nyaya or the Jaina system of thought. 
Hence ^akuni personifies this system. 


The Special Character op Gandtiart. — ^W e 
have seen that Dhritarashfra is the Purusha of 
Vaiseshika-Nyaya, while Gandhari is the Praknti 
of Sankhya-Nyaya. The two meet in Nyaya ; and 
so Gandhari plays the part of the Praknti of 
Nyaya in particular. 

19. One hundred Sons op Dhritarashtra. 

Dhrttarashtra cannot Create. — Dhritarash- 
fra personifies Nyaya-Vakeshika or Buddhism, 
holding that it is Praknti, more than Purusha, who 
creates. He cannot, therefore, create himself. 



Chap. II. 


THE BIRTH OF HEROES 


53 


The Creation of Ganohart. — Gandhari is the 
Praknti of Nyaya, which holds that Prakriti 
is creative in her own right. But the truth 
is that Prakriti cannot create by herself. She is 
herself created by God, and it is only when he blesses 
her with his own power that she can create. And 
so instead of children Gandhari brings forth a hard 
mass of flesh like an iron ball. 

Vyasa to the Rbsctje. — We have seen how in 
the case of Ambika and Ambalika, it is Vyasa 
alone who can create; and for the same reason he is 
called in the case of Gandhari to help. Vyasa 
succeeds in creating out of this mass of flesh a 
hundred sons and one daughter; and tke former 
personify innumerable forms of Buddhist thought, 
and the latter is the Praknti of the same system. 

Hundred Sons . — ^We have shown that the 
number hundred, or hundred thousand, signifies 
something indefinitely large. The hundred 
sons of Dhritarashira personify, therefore, innumer- 
able forms of Buddhist thought like himself. Of 
these the eldest, Duryodhana, personifies the two 
schools of Buddhism like his father. 

One Daughter . — It is necessary to understand 
the idea of Praknti too ; and that is expressed by 
the daughter, DuAsala. 


A Resumes the Idea of Purusha. — We have 
personified Purusha and Praknti in the different 
systems of thought, and the whole idea may be 
represented as follows: — 
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Sonsos Senses 

Croativo Soul Buddhi Mind of of 

Energies: Knowledge Action 

Systems of 

Philosophy Ved^mta Yoga Vai oshika Nyr/ya S^mkbya 

o r m s of 
P u r u s h a 

Uparichara* Yoga , . Vaisoshika Ny^tya’*' 

(5aivism) 

Mah zbhisha * 

or wS'rt-ntanu Vahosliika N’y<'/ya. . S^nkbya* 

(Buddhism 
and Jainism) 

Vy*/sa Yoga 

Bh’shma My^/ya 

Vichitra- Vai.sosUika* 

v/rya* 

Ohitongada* My^rya* 

Dhr.tar^rsh/ra VaLsosliika Nvdya 

(Buddhism) 

Fandii Ny^/ya,. S/mkhya, 

(Jainism) 

Vidura Vai.voshika 


Explanatiok — All those Purushas who drop 
out are marked with an asterisk. We have first 
of all personified two principal systems, —Yoga- 
Vaiseshika-Nyaya and Vaiseshika-Nyaya-Sankhya, 
or /Saivism, and Buddhism and Jainism— -in Upari- 
chara and /Santanu. 

It is necessary to break them into their compo- 
nent parts. The former consists of Yoga., Vaiseshi- 
^a, and Nyayaj while the latter may be divided into 
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Vakeshika-Nyaya and Sankhya-Nyaya, correspond- 
ing to which we have Buddhism and Jainism. 
Thus we require five Purushas. The first three are 
Vyasa, Vidura, and Bhishma; while the last two 
are Dhritarashira and Vandn. All the rest drop 
out of the picture. This, in brief, is their idea in 
the Epic. 

The Idea of Prakriti. — We have shown how 
the idea of Purusha has been personified in the 
different systems ; and now we might see how the 
same thing has been done with regard to Prakriti 
too. 


Creative l^nergios Soul Buddhi Mind Senses of Senses of 

ICaowIedge Action 


Systems of Phi- 
losophy. 

Ved.mta Yoga VaLeshika Ny^ya 

Srtnkhya 

Forms of Prak-iti 



Satyavat/ * 

Yoga . .Vaheshika. ,Ny/?ya* 


Ganga* 

Nytiya* 


Ambiz* 

Amb//lika* 

Nyfl'ya* 

Si.nkhya* 


Ny^zya* 


Arnbika 

Vaiseshika 


Gundh/r/ 

Nyrtya 


Kuntz 


Siznkhya 

Explanation. — We shall see in the 
these pages that Kunti personifies 

course of 
the pure 
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Sonkhya, and Madrt tlic Nyaya system. All those 
who pass out of tlie picture are marked with an 
asterisk. Wo see that there are two main ideas of 
Prakriti, one in /Shaivism or Yoga-Vaiseshika- 
Nyaya, and the other in Buddhism and Jainism or 
Vaiseshika-Nyciya-Saukhya. Wo have thus to ex- 
plain the idea of Prakriti in four systems, — Yoga, 
Vaiseshika, Nyaya and Sankhya. Of these Yoga 
holds that Prakriti is either a spectator of the work 
of God, or has at best a small share in it. Thus the 
Yoga idea of Prakriti reduces it to something neg- 
ligible, and in Vedanta it has no place whatsoever 
outside Purusha or God, for it is regarded as having 
been created by him. We have, therefore, to ex- 
amine the idea of Prakriti mainly in three systems, 
viz., Vaiseshika, Nyaya and Sankhya, whore 
Prakriti has the chief share in the work of creation ; 
and having understood this, we know all about 
Prakriti. And so out of the whole list we see that 
only three forms of Prakriti survive, viz., Ambika, 
Gandhari and Kunti, who personify those three 
systems. All the rest pass out of the picture. 



CHAPTER III 


KUNT/ AND KARNA 
OR 

EARTH AND THE VEGETABLE KINGDOM 

20. Tho 8tory of Kuotz. 21, The Birth of Kar«a. 

A StJMMAEY. 

We have explained how the different systems 
of Hindu Philosophy and Religion have been per- 
sonified in the different characters of the Maha- 
bharata; and now we have to personify the birth 
of Man on our planet Earth, symbolic not only of 
the human race, but of the whole Animal Kingdom. 
Then we shall see how Man, the supreme symbol 
of this Kingdom, rises from atheism and agnos- 
ticism to pure belief in God. 

We have, therefore, first of all, to personify 
our planet Earthj and in this connection we have 
explained that our planet is not to be identified 
with the element Earth, which is nothing but 
Germs, constituting only the surface layer of our 
planet. Our Earth is rather an image of Prakriti, 
the universal creative energy of Nature, consisting 
not only of the five Elements, but also Electric 
energy and Heat, — the energy of Mind and Buddhi 
or the Moon and the Sun, — and what we have 
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described as Super-electric energy, corresponding 
to semen virile or the physical energy of the 
human Heart, created out of Food (MM, 1, 49-50). 
And it is on this that the idea of the Sankhya 
system is based (MM. II, 162, seq.). Our planet 
Earth has, therefore, to be personified as a Woman, 
and she has to be the Pralmti of the pure Saukhya. 
That is Kunti. (The Story of Kunti)* 

Then we are told in the Upanishads that Food 
is the oldest of all beings (SEE. XV, 55); that all 
creatures live and breathe by Food (SEE. I, 204); 
and that the body is brought forth by Food, and 
its roots are in Food (SEE. I, 99). Eoforo wo 
describe the birth of Man or the Animal Kingdom, 
it is necessary for us to describe the birth of Food 
or the Vegetable Kingdom, on which all animals 
live; for even the carnivorous live on the herbivo- 
rous who, in their turn, live on the Vegetable 
Kingdom. 

This Vegetable Kingdom is also born on our 
planet Earth; and in this connection we are told 
in the Upanishads that all Food and all consumers 
of Food (Animals) arise from the Earth (SEE. 
I, 204). 

Again we are told that Pood has the shape of 
Man (SEE. XV, 55); and so we have to personify 
Food as a Man, born on our planet Earth, That is 
Karwa. (The Eirth of Kama). 

20. The Story op KuiTTi. 

The Eirth op Kunti.— W e have now to per- 
sonify our planet Earth as a Woman, as a perfect 
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image of Praferiti after the conception of the pure 
Sankhya, regarded as creative in her own character. 

The Family of Kunti. — But the real truth is 
that it is God who creates Prakriti herself ; and 
then, endowed with his creative energy, she can 
produce different forms of life. In this connection 
we have to understand the ancient idea of God, 
as characterized by all the power and glory and 
mystery we associate with the forces of Nature, 
together with t^he conception of a moral order, 
operating selflessly and for the benefit of all, des- 
cribed in one word as Sacriflce. If we believe that 
Nature is characterized by this moral Law, we hold 
that it is God who creates. This is the verdict 
of Vedanta, the final conclusion of all ancient 
thought of the Hindus. 

Thus we have to show that Prakriti is created 
by God ; or, in other words, she is born in the 
“family” of God ; and then, because people have 
erroneous views and believe that she has nothing 
to do with God, she should be taken out of his 
“family” and assigned to some one else. 

Kunti personifies our planet Earth, and so the 
Prakrit! of the pure Sankhya ; and, corresponding 
to our explanation, we are told that she was the 
sister of the father of Krishna, the supreme Creator 
of the Universe, so that she may be said to have 
been born in the family of God himself. Then, in 
order to illustrate the common idea of Prakrit! 
as something apart from God, we are told that 
when she was a child she was given away to 
Kuntibhoja. 
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Kunti . — Kunti is also written as Kunti, which 
is the same as Kumti, for the letter ni is changed to 
n when it is followed by t according to rules of 
Sanskrit grammar. Now Kumti ( Kum, ti ) moans 
“(ti, an older form of iti, MWD. p. 446) that is to 
say (kum) the Earth.” 

Kunti is, therefore, the Woman or creative 
energy of our planet Earth ; and we have shown 
that Woman is an emblem of Prakriti. Kunti is 
thus the Prakriti of the pure Sankhya, based on 
the creative character of Food ; and we are told in 
the Upanishads that Food and Earth are often 
identified (MM. II, 226). 

Vritha . — Kunti is also called Prithra, which is 
derived from the same root as Prithvi or our 
planet Earth. 


21. The Birth of Karna. 

KLarna, Grain, or Seed.— W o have observed 
that the Vegetable Kingdom is the eldest child of 
our planet Earth. But all vegetable matter arises 
out of Seed ; and so we might say that grain, corn, 
or seed, — the essence of the Vegetable Kingdom 
and the basis of all Food, — should be personified as 
a Man. That is Karwa. 

Karm. — One of the dictionary meanings of the 
word Kama is “ grain furnished with chaff ” 
(MWD. p. 256), that is, seed or grain fit not only 
for food, but for cultivation too. i 


1. There appears to be an obvious affinity 
between the words corn, grain, kernel, and Kama. 
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According to the method of Letter-analysis 
Karwa (Ka, r, wa) means “(na) physical energy of 
the Heart, associated with (r) the Senses of Action, 
(ka) conceived as the first creative energy of life.” 

Now we have explained that Food is trans- 
formed into semen virile or the physical energy of 
the Heart ; and it is on its creative character that 
the pure Sankhya system is based. We have 
shown that this system is also based on the 
character of the Senses of Action, and holds that 
Prakriti is the supreme creator of life (MM. II, 165, 
seq.). This means that Kar%a personifies the pure 
Sankhya system, in respect of the creative charac- 
ter of Food, 

The , Brahmana’s Mantra. — We have shown 
that Prakriti is conceived as creative in its own 
character in the pure Sankhya; and so if Kunti 
personifies Prakriti in this system, she should be 
conceived as creative in her own right. Corres- 
ponding to this we are told that a Brahmawa had 
given her the power to call up at will any one she 
liked to have children by. 

But the real truth is that Prakriti cannot 
create in her own right. She can do so only 
through the power of God ; and so, while Kunti 
cannot have any association with her “husband,” 
she has the power to invoke any god she likes to 
beget children. 

Kijntt Invokes the Sun. — We have said that 
the Vegetable Kingdom is created before the 
Animal Kingdom on our planet Earth. Now we 
are told in the Upanishads that the great Creator 
brooded over the waters, from which, thus brooded 
on, arose Food (SBE. I, 240; XV, 28). Now the 
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word for “brooding” in the text is Tapas, which 
also means “heat,” the special characteristic of the 
Sun. Corresponding to this we miist have the Sun 
in order that Seed or Grain should be born. And 
so we are told that Kunti invoked the Sun 
when she was a maiden, and out of her union with 
him was born Karwa; but she continued to be a 
virgin even after this. 

The Sun . — It might be of interest to note that 
one of the words used for the Smr in the context 
is Tapana, which is akin to Tapas or “brooding.” 
The Sun is said to be the “father” of Karwa; and 
this means that all Grain or Seed is born of the 
energy of the Sun. In other words, when the Sun 
shines on our planet Earth (Kunti), Grain or 
Seed (Karwa) is born. But tliis Grain cannot 
become manifest unless there is Water; and so, as 
we shall see in the Story, Kiuiti throws her “son” 
into water as soon as he is born. 

The Armour and Ear-rtngs of Karna. — 
Karwa means Grain fit for food as well as cultiva- 
tion. Now we are told that Kar%a was born 
encased in a natural armour, and his face was 
brightened by ear-rings. This gives us the form 
of grain or seed as it actually is. It has a rind or 
hard case to cover it; and, as the seed grows into 
a tree, the latter has a bark to protect it. That 
might be said to be their natural armour. Then 
we notice that the Seed appears like an ear-ring in 
one form or another. Or, we might say tliat ear- 
rings are usually made after the form of some or 
the other kind of seed. 

Armour . — ^The word for Armour in the text is 
Kavacha, which means “ bark or rind ” (MWD. 
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p. 264). That is the natural armour of aU seeds 
and trees, or the Vegetable Kingdom; and so is it 
of Karwa. 

■ Ear-rings . — The word for Ear-ring in the text 
is Kundala (Ku?i for ku%a, and dala for daXa), 
meaning “(dala) a branch (kuwa) bearing fruit.” 

We are told that Karwa had ear-rings; and this 
literally means that Grain or Seed (Karaa) grows 
into a branch of a tree, and bears fruit, 

Ktjnti throws Karna into Water. — The 
Upanishads tell us that all Food is produced from 
Water (SBE. I, 94); and we see from experience 
that it must have water in order to grow. W^e 
place it in the soil or the Earth (Kunti) and, unless 
it is soaked in water, it cannot grow. We have 
trees and forests not only on our planet Earth, 
but in the sea as well ; and in all cases they must 
have water to grow. Corresponding to this we are 
told that Kunti threw her son Karwa into water as 
soon as he was born. 

Water or Prakriti . — ^We have explained that 
Water is symbolic of Prakriti; and when Ganga 
throws her seven sons into water, it implies that 
she assigns them to Prakriti or indicates that they 
belong to a Prakritic system of thought. The same 
line of thought applies to Kama too. We have 
shown that Food is transformed into semen virile or 
the physical energy of the Heart, corresponding 
to which we have the idea of the creative energy 
of Prakriti, on which the pure Sankhya system is 
based. The throwing of Karwa into Water implies 
that he belongs to a system of thought based on 
Prakriti. In other words, he personifies the 
Sankhya system in respect of the creative character 
of Food. 
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Kunti Regains hee Virginity. — The pure 
Sankhya liolds that Prakriti creates without tlio 
aid of Piirusha or God. Indeed, the Purusha in this 
system is not God, but the individual Soid; and 
so Kunti, the Prakriti of this system, can have 
no physical contact with any Purusha or 
“husband.” We are told that she regained her vir- 
ginity after her association with the Sun; and this 
corresponds to the association of our planet Earth 
(Kunti) with the Sun. The Sun creates life on the 
Earth, and yet the latter is a “virgin” for ever. 
She yields Pood without end, and in the Upanishads 
the Earth and Food are often identified (SBE. I, 
96-97). 

Kaena is Brought uv by AnmitATiiA and 
Radha.— The next point in connection with Food 
is that it supports tlie body, and we arc told in the 
Upanishads that the body depends on or is rooted 
in food (SBE. I, 99). Indeed, we might say that 
we take food because we are anxious for the pre- 
servation of the body. This “anxiety for the 
body” is Adhiratha, who is said to have taken 
Karwa (Food) out of water, and brought him up 
as his son. 

Adhiratha . — The word Adhiratha (Adhi, ratha) 
means “(adhi) anxiety regarding (ratha) the body.” 
We have explained that “ratha” or “ car ” in the 
Upanishads refers to the body (SEE. I, 233; XV, 
12, 294). Kama or Food is preserved because of 
“anxiety for the body” (Adhiratha). 

The 8uta Class . — Adhiratha is said to belong 
to the Swta class; and the word is usually under- 
stood to mean “a charioteer.” Now wo are told in 
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the Upanishads that the body is the chariot, 
and the Mind or Buddhi its charioteer (SEE. XV, 
12, 294). In this connection we might say that it 
is Mind or Reason (Buddhi), or our thought that 
makes us anxious for the preservation of the body 
(Adhiratha as a S^ta). In other words, when we 
think or use our intellect, we see the necessity of 
preserving the body by means of Food. 

The word Swta also means “born, engendered;’’ 
and Adhiratha as a Swta would mean that “those 
who have anxiety for the body (Adhiratha) are 
the creatures born (Swta).” In other words, all 
creatures have anxiety for the preservation of 
the body. It is an instinct with them. 

Radha. — Again, we eat food in order to be 
able to live and act, and to succeed in the work 
of our life. This is Radha, — the “desire to thrive 
in our work,” who is the “wife” or intimate asso- 
ciate of Adhiratha,— or “anxiety for the preserva- 
tion of the body.” 

Radha . — Radha (Radh, a) means “(a, sign of 
feminine gender. Woman being regarded as Prakri- 
ti or an instrument of creation) creative energy 
(radh) to thrive or succeed in work.” In other 
words, if we wish to live, we must preserve the 
body (Adhiratha); then, in order to live, we must 
act, for without that even the barest existence will 
be impossible (BhG. Ill, 5); and then we wish to 
thrive or succeed in our work (Radha). For all 
this we must have Food (Kar?ia); and so we are 
told in the Bhagavad Gita that all creatures arise 
from Food, and Food is closely allied to Sacrifice 
or creative and selfless Action (III, 14-15). 

Radha as a Gopi, beloved of Krishna . — Radha 
is also the name of the beloved (^opi or Cowherdess 
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of Krishna, the supreme Creator of the universe. 
But in this case Radha would signify Prakriti or 
universal Nature, and it is this that is beloved of 
God. In other words, God loves Prakriti or 
Nature; and it is out of this love that the uni- 
verse evolves. 

Bcuiha. — One of the many meanings of the word 
Radha is “lightning” (MWD. p. 876) which, as we 
have explained, refers to Electric or Super-electric 
energy, corresponding to the energy of the Mind 
or the Heart (MM. I, 166, n. 2). We have also 
shown that this Super-electric energy refers to the 
Soul in its Purushic or positive aspect, and to the 
physical energy of the Heart or semen virile in its 
Prakritic or negative aspect (MM. II, 78-79). The 
latter again is the creative energy of Prakriti or 
Nature according to the Sankhya. Now Radha, 
as “lightning” refers to the physical energy of the 
Heart, or the creative energy of Prakriti; that is, 
all manifest Nature or life. And it is this that is 
beloved of Krishna or God. 

Radha and Kama . — Radha as “lightning” refers 
also to the energy of the Mind, and Kama is Pood; 
and we are told in the Upanishads that the subtlest 
portion of Pood becomes the Mind (MM. II, 228, 
n. 1 ). This gives us a further connection between 
Radha and Kama. 

Karis-a Worships the Sun. — We are told that 
Kama worshipped the Sun, and when his back 
was heated with its rays, he could refuse nothing 
to the Brahmanas. 

In this connection we are told in the Upanishads 
that “herbs are produced on the Earth, and Agni 
(Sun) makes them ripe and sweet” (SBE. I, 211). 
We actually see that aU seed, fruit, or the Vege- 
table Kingdom is made ripe and sweet by the 
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Sun, and it is then that it supports life. Corres- 
ponding to this we are told that Kama (Seed) 
worshipped the Sun till his back was heated with 
its rays (it became ripe); and then he satisfied the 
wants of Brahmawas or all those who need it to 
do their work intelligently in life. In other words, 
grain or seed, when it becomes ripe and sweet, 
supports life and satisfies the wants of those who 
partake of it. 

The Chaeacter oe Kaena, — The different 
points in connection with Karwa may now be sum- 
marized as follows: — 

(1) . When the Earth (Kunti) is heated by the 
Sun, Seed or Grain is born. The Seed may, there- 
fore, be said to be a form of the Earth itself, and 
so in the Upanishads the two are often identified. 

(2) . But Seed cannot sprout unless it is placed 
in water or soil soaked in water (Karwa is thrown 
into water by Kunti). Hence we are told that all 
Seed, the basis of all Food, comes out of Water. 

(3) . All seeds and trees, or the whole Vege- 
table Kingdom, is supplied by nature with a rind 
or bark, which serves as its armour or protection. 
All seed has power to grow into a tree, which has 
branches, and bears fruit, having the appearance 
of an ear-ring (Karwa has a natural armour and 
ear-rings). 

(4) . We eat food because we are anxious to 
preserve our body (Adhiratha), and because it en- 
ables us to thrive and succeed in our work (Radha). 



68 


THE MYSTERY OP THE MAHABHARATA. 


(5). All seed or grain becomes ripe and sweet 
through the heat of the Sun, and then it satisfies 
the wants of those who wish to live and work in 
life (Kama worships the Sun and can refuse 
nothing to the Brahmanas). 

Karna in the Epic. — We have shown how the 
story of the birth of Kama is nothing but a descrip- 
tion of Food as it is given in the Upanishads and 
other sacred books; and we shall see in the course 
of these pages how all that refers to him in the 
Epic may be rendered in terms of Food and the 
pure Sankhya system based on its creative energy. 
He becomes the lord of the kingdom of Anga, 
because it is Food that builds up the body, and 
the literal meaning of the word Anga is “the 
body.” As we shall see, the five Pawdava brothers 
personify five parts of one Man; and so the 
hostility between them and Karwa corresponds to 
that between Food and the Eater of Food, for Man 
is the highest manifestation of the Animal King- 
dom,— the Eater of Food. Of the five Pandava 
brothers Arjuna personifies Prana or vital Breath 
as the energy of Action and the vehicle of the Soul; 
and the hostility between Arjuna and Kama is the 
greatest and it is Arjuna alone who can “slay” Kar- 
na, because Food can be grasped by Breath or Prana 
alone (MM. II, 227, n. 2). Then we are told that 
Trees (Vegetable Kingdom) have life and are not 
inanimate. They have space and heat within 
them; they have perception of touch, sight and 
smell; they draw water by their roots; they suffer 
disease and can be cured; and they are subject to 
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pleasure and pain. i In other words, the Vege- 
table Kingdom functions in almost the same naanner 
as the Animal Kingdom; and so Karwa is able to 
perform the same feats of strength in the Tourna- 
ment as Arjuna himself. Then we are told that 
eating Food is an act of Sacrifice offered to Prowa 
or the Soul (MM. II, 227, n. 4). Karwa may, 
therefore, be said to be capable of mating this 
Sacrifice, and so is competent to winDraupadi, 
who, as we shall see, is a symbol of Sacrifice. 
But he cannot win her because this Sacrifice cannot 
be performed without the Soul or the Eater of 
Food. Hence it is the Soul of Man (Arjuna) alone 
who can win Draupadi. Then Karwa insults 
Draupadi in the Assembly Hall of the Kauravas, 
and the whole idea is to be understood in the light 
of the Sankhya system which he personifies. Then 
we are told that Kama, in order to please Dur- 
yodhana, conquered the whole world; and the 
Sacrifice that was offered in this connection was 
with the Golden Plough. This implies that the 
whole world is dependent on Food; for “by Food we 
conquer this world, by Food we conquer the other,” 
it is said (SBE. I, 204); and it is by means of 
cultivation or Sacrifice (creative action) made 
through the Plough that the Seed becomes creative, 
reproduces itself, and so makes a Sacrifice. Thus 
we shall see that the whole story of Karwa in 
the Epic is nothing but a description of 
Food, Seed, or the Vegetable Kingdom, as it is 
given in the Upanishads and other Sacred Books 
of the Hindus. 

1. MBh. iSanti P. XII, clxxxiv; MM. Ill, 253. 
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THE FIVE FANDAYA BROTHERS 
OR 

THE BIRTH OF MAN 


22. P/ithrt and Vandn, 23. ^and\i and Madr?:. 24. The Five 
Sons of 'Pandn. 25. The Death of Pandn and 26. The 

Death of Satyavat/ and Amb^hktz. 

A SiTMMAEY. 

After describing the birth of the Vegetable 
Kingdom, it is necessary to describe the birth of 
the Animal Kingdom, and personify it as Man. 

But we have to see how Man can rise from 
Jainism or Sankhya-Nyaya to higher forms of 
thought; and so he must be born as a son to 
Pawdu who personifies this system. 

But before we consider the birth of Man, Pandu 
must have an appropriate Prakriti or “wife.” 

We see that he personifies Sankhya-Nyaya ; 
and so he must have two forms of Prakriti, or two 
“wives.” 

The Prakriti of the pure Sankhya is Kunti; 
and so he is married to her. (Pritha and Pawiu). 

After this he must have the Prakriti of Nyaya, 
and that is Madri. (PawZu and Madri). 
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We have explained that Man must take his 
birth in the house of Vanda who personifies 
Jainism or Sankhya-Nyaya ( MM. 11, 346, n. 1 ). 
But there are two main divisions in the body of 
Man, (1) the trunk from the crown of the head to 
the organ of excretion, and (2^) the arms and legs. 
In animals the arms correspond to fore-legs, and 
legs to hind-legs ; and even if these be severed, the 
animal will continue to live. We might, therefore, 
represent the former as born of one mother, and 
the latter of another. These are the sons of Kunti 
and Madri. 

Then we miy divide the trunk of Man into 
three parts. At the crown of the head is centred 
Buddhi ; at the brows is the Mind ; and then we 
get the organs of the Senses, — ^the ears, eyes, etc., 
which function through the action of Breath or 
Prana, and it for this reason that they are all called 
Pranas in the Upanishads (MM. II, 224, n. 4). The 
three divisions of the upper part of the body are, 
therefore, Buddhi, Mind, and Prana ; and these 
are the three sons of Kunti, — Yudhishfhira, Bhima, 
and Arjuna. 

Then we have to personify Arms and Legs, 
which appear to be like twins ; and these are the 
two sons of Madri, — Nakula and Sahadeva. 

Thus we see that the body of Man may be 
divided into two sections, — the head and the trunk, 
and arms and legs. The first of these may be sub- 
divided into three, and the second into two parts; 
and this gives us the three sons of Kunti and 
two of Madri. (The Five Sons of Vanda). 
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Man is now born in Saukhya-Nyaya or as ^ a 
Jaina; and so there is no further need to personify 
this system through 'Pandu. He, therefore, goes 
out of the picture and passed away. 

In the same manner there is no further need 
of Madri, the Prakriti of Nyaya, for there is 
already Gandhari who personifies this system. 
And so Madri too passes away. Kunti personifies 
the Prakriti of the pure Sankhya, and so she re- 
mains. (The Death of Vandxi and Madri). 

We have shown that the system of thought, 
based on the creative character of Prakriti, is 
Sankhya-Nyaya-Vaiseshika, corresponding to which 
we have Buddhism and Jainism as systems of 
religion. In order to xinderstand the creative 
character of Prakriti, we need to grasp its idea 
mainly in these three systems, — Sankhya, Nyaya 
and Vaiseshika. These are Kunti, Gandhari, and 
Ambika. There is no further need for the Prakriti 
of other systems, and so the Prakriti of /Saivism or 
Yoga-Vaiseshika-Nyaya, and of Nyaya, — that is 
Satyavati and Ambalika — pass away. (The Death 
of Satyavati and Ambalika). 

22 . Peitha and Pandu. 

Peitha and Pandtj.— We have shown why it is 
necessary that Man should be born as a Jaina, so 
that we might see how he can rise to higher systems 
of thought. Jainism ’ corresponds to Sankhya-' 
Nyaya, and is personified by PantZu ; and so Pandu 
must be associated with Prakriti or a “wife” in 
both these systems, We have observed that 
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Kunti is the Prahriti of the Sankhya, and so 
Pandu is married to her first of all. 

23. Pandu and Madri. 

Pandu and Madri. — After the pure Sankhya, 
Pawdu must be associated with the Prakrit’i of 
Nyaya to complete his idea as the Purusha of 
Sankhya-Nyaya. The Prakriti of Nyaya is Madri, 
and so after his marriage with Kunti, he is wedded 
, to her too. 

Madri . — Madri is the feminine form of Madra 
which means “of Madra,” and Madra (Ma, dra) 
means “(dra for dra, MWD. p. 500) to run to (ma) 
the Senses of Knowledge, the basis of Nyaya.” 
Madra signifies, therefore, the Nyaya system of 
thought; and, as Woman personifies Prakriti, 
Madri, the feminine of Madra or Madra (MWD. p. 
808), is the Prakriti of this system. 

Salya . — iSfalya is the brother of Madri, and he 
personifies Sankhya-Nyaya or Jainism like Pawdu. 
The word ^Salya (/Sa, 1, ya) means “(ya) he who 
personifies (1) the ten objects of the Senses in rela- 
tion to (sa) the Senses of Knowledge.” 

We have explained that the Senses of Know- 
ledge constitute the basis of Nyaya, while the five 
Senses of Action and their five objects, — making 
ten, would refer to the pure Sankhya. 5alya per- 
sonifies, therefore, Sankhya-Nyaya or the Jaina 
system of religion. 

24. The Five Sons of Pandu. 

The. Power of Kunti. — We have now to see 
how Man is born as a Jaina, that is, in the 
Sankhya-Nyaya system of thought. His father 
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must, therefore, be Vandw, the Purusha of this 
system. But the Purusha in this system cannot 
create. The Sankhya has no place for him, and 
the Nyaya holds that he is but a spectator of the 
work of Prakriti. The chief creator in this system 
is Prakriti; and we have two forms of it, — the 
Prakriti of the Sankhya and of Nyaya, or Kunti 
and Madri respectively. Both of them can create; 
but the Prakriti of the Sankhya, viz., Kunti, is 
more creative than the Prakriti of Nyaya or 
Madri. Kunti is also our planet Earth, and so 
it would be convenient to regard her as the chief 
creator of Man; for then we shall see how the 
Vegetable Kingdom (Kama) and the Aiumal King- 
dom (PaTiciavas or Man) both take their birth on 
Earth, and mark by what stages Man can rise from 
the system of his birth to higher forms of thought. 
The birth of Man should, therefore, take place 
through the power of Kunti. 

The Share of Kunti and Madri. — We have 
explained that all creatures born from the womb 
have an upper and a lower part, the former extend- 
ing from the crown of the head to the organ of 
excretion, and the latter consisting of legs. In 
Man the arms correspond to the fore-legs of ani- 
mals, and the legs to hind-legs (MM. II, 346, n. 1). 
These two parts are quite separate and apart, and 
a creature would still continue to live even though 
deprived of the lower part or legs (arms and legs 
in the case of Man). And so, in order to distin- 
guish between them, we might say that the upper 
part is created by one mother, and the lower by 
another. 
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In this connection we have explained that we 
have to show that Man is born on our planet Earth, 
and in the Sankhya-Nyaya or Jaina system of 
religion. The most important part of Man, 
therefore, is born of Kunti, who personifies Earth 
and Prakriti of the Sankhya; and so it would be 
convenient to represent his upper part, extending 
from the crown of the head to the organ of excre- 
tion, as born of her; while the arms and legs may 
be said to have been created by Madri. 

The THREE Sons of Kxjnti. — We have ex- 
plained that the ancients believed that the differ- 
ent energies of Man are centred in different parts. 
Among the senses, it is the ears alone that can 
hear, and the eyes alone that can see; and so each 
organ of sense has its own function to perform, 
and its definite place in the constitution of the 
body. In the same manner the place of the Mind 
is the brow, and of Buddhi the crown of the head, 
while the Soul dwells in the Heart within (MM. I, 
155-156; MM. II, 345-346). Now we have to 
represent the upper part of Man, extending from 
the crown of the head to the organ of excretion. 
The crown of the head is Buddhi, the brow is the 
Mind, and then we get the organs of the Senses 
of Knowledge and Action, from the ears down- 
wards. All these function through the energy of 
Breath or Prana, and so they are aU called Pranas 
in the XJpanishads (MM. II, 224, n. 4). As Prana 
is also the vehicle of the Soul, it would be con- 
venient to divide the upper part of Man into three 
parts, — Buddhi, Mind, and Prana or Breath; and 
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the last would include the Senses and the idea of 
Prana as the vehicle of the Soul. 'J’ho idea of 
Buddhi and Mind is clear enough (MM. I. 65-68); 
but, if we understand Pra«a or Breath in this 
comprehensive way, it can include all ideas of the 
Soul in the light of the different systems of Hindu 
Philosophy (MM. II, 222-225). Then, as Man has 
to ascend from the lowest to the highest scale of 
thought, we can examine the evolution of the idea 
of Soul according to each as something different, 
and yet having something that is common to aU. 

Thus we have to represent the three parts of 
the upper division of Man, — Buddhi, Mind, and 
Pra«a or Breath, having Kunti for their mother; 
and they are Yudhishfhira, Bh/ma, and Arjuna 
respectively. 

The two Sons of Madbi. — Then we notice 
that the lower part of Man consists of Arms and 
Legs. They are Nakula and Sahadeva, the twin 
sons '.of Madri; and we see that Arms and Legs 
are so alike in each part that they might easily 
be called twins. We shall presently see how all 
t,his can be explained in detail in the light of the 
Story of the Epic. 

Pandit as King.— We are told that Vandu was 
chosen to be king in preference to Dhritarashfra, 
who was older than he. We have explained that 
Pawdu personifies, in general the whole range of 
Sankhya-Nyaya-Vaweshika,— the system of thought 
based on the idea of Praknti as the chief creator 
of life, on which Buddhism and Jainism are based; 
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but as Nyaya-Vaiseshika or Buddhism is personi- 
fied by Dhhtarash^ra, Fandu personifies more 
particularly Sankhya-Nyaya or the Jaina system. 
This is convenient, because we have to show how 
Man can rise from Jainism to higher forms 
of thought (MM. IV, 47). 

As we have to proceed from the known to the 
unknown, or the lower to the higher forms of 
thought, it is necessary that we should fix our 
attention first of all on Jainism or Sankhya-Nyaya; 
and so must follow Pawdu in preference to Dhrita- 
rashfra as our “king.” 

Hastinaptjra. — We have explained that Pandu 
is “lord” of a system of thought based on the 
creative character of Prakriti; and so he is said to 
rule at Hastinapura which signifies the same thing. 

Hastinapura . — The word Hastinapura (Hast 
for hasta, ina, a, pura) means “(pura) a city (a) 
associated with (ina) the master of (hasta) action 
or the number twentyfour.” 

The word Hasta means “Hand,” which, as we 
have explained, is the instrument of Action (MM. 
I, 70), and so it may be said to signify Action. In 
the same manner Prakriti is derived from “kri” 
and signifies Action iMM. II, 116, n. 1). Hasta also 
means “a measure of twentyfour Angulasorfingers;” 
and this number is symbolic of the twenty-four 
topics of the Sankhya system (MM. I, 100). Hence 
Hasta may be said to refer to the Sankhya system 
of thought; and Hastinapura, or “the city of the 
lord of Hasta or the Saniliya system,” may be 
said to refer to the next higher system, or Nyaya. 
Hastinapura is, therefore, the city of Nyaya, and 
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'Pandu, as a representative of Jainism or Sankhya- 
Nyaya, rules in this city. So does Dhritarash^ra, 
the chief representative of Buddhism or Nyaya- 
Vaiseshika; and we see that Nyaya is common to 
both these systems of Philosophy and Religion. 

Nagapura. — Hastinapura is also called Nagapura 
or the “city of Naga or the Elephant.” But the 
word Naga (N, a, ga) really means “(ga) the Senses 
of Knowledge (a) associated with (na) the Senses 
of Knowledge.” As the Senses of Knowledge are 
the basis of Nyaya, “the city of the Naga” is 
really the “city of Nyaya.” Thus we see that the 
idea of Hastinapura and Nagapura is exactly the 
same. 

Pandu Retires into a Forest. — We are told 
that, after a time Pandu retired into a forest. 
Now a Jaina, whether of the Digambara or the 
»9vetambara school, holds that all life is born of 
Prakriti, and is an evil, and salvation lies in re- 
nouncing all kinds of activity. Hence Pandu, who 
personifies Jainism, renounces his kingdom, and 
retires into a forest. 

Dhritabashtra Rules in his Place.— When 
Pandu retires, Dhritarashira rules in his place; and 
he personifies Buddhism. We have explained that 
the Hinayana school of Buddhism is almost the 
same as the /Svetambara school of Jainism, and it 
holds that all life is created by Prakriti, and if 
God exists, he is either a spectator of Prakriti, or 
has, at best, but a small share in her work. But 
the Mahayana school of Buddhism gives a larger 
place to God as creator; and Dhritarash<ra personi- 
fies both the schools of Buddhism, He believes, 
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therefore, in Action conceived as a Sacrifice, 
much more than Pawdu; and so he cannot 
renounce the world as easily as that prince. 
Dhntarashira, therefore, rules in Hastinapura, the 
city of Nyaya, after Pa«du retires into a forest. 

The Curse of the Deer. — Pandu, as we have 
explained, really personifies the whole range of 
Sankhya-Nyaya-Vai-seshika, or both Buddhism and 
Jainism; and it is only because Buddhism is 
personified by Dhritarashfra, that he has chosen 
to represent Jainism alone (MM. IV, 47). But now 
he cannot change without changing his whole 
character and spoiling the unity of the idea of the 
Epic. He has to confine himself to Sankhya- 
Nyaya; and if he wishes to associate himself with 
the Vaiseshika, he will lose his character, and so 
be of little use to us. He must in that case pass 
away or “die.” That is the idea of the “Curse of 
the Deer.” 

It is said that Pawdu shot a deer in company 
with its mate, and the latter cursed him, saying 
“death will overtake you as soon as you feel the 
influence of desire.” We have explained that 
Desire is the chief characteristic of the Mind (MM. 

I, 68, n. 3; 281, n. 7); and it is on the Mind that 
the Vaiseshika system is based. If Pawdu feels the 
influence of Desire, it means that he wishes to 
associate himself with the Vaiseshika system, 
holding that all life is created out of the union of 
Purusha and Praknti or the male and the female 
(MM. II, 140-141); and, as soon as he does so, he 
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loses his character as a representative of Jainism, 
and so must pass out of the picture or ‘•'die.” 

Pandu Adopts the Vow of Celibacy. — P ajuZu 
personifies the two schools of Jainism, in neither of 
whieh has God or Purusha any active share in the 
creative work of life. In the Digambara school, 
corresponding to the pure Sonkhya, there is no 
place for God in the scheme of the universe, while 
the /Svetambara school regards him only as a 
spectator of the work of Nature or Praknti. 
Vandu has to retain his character as personifying 
Sankhya-Nyaya; and, as he cannot have any crea- 
tive contact with Praknti or woman, he takes the 
vow of celibacy. 

Pandu wishes to see Brahma —We have ex- 
plained that Brahmns is the supremo deity of Jain- 
ism and Buddhism, or Sankhya-Nyaya and Nyaya- 
Vaiseshika (MM. II, 297. seq.)-, and so we are told 
that Pandu wished to see Brahma, the dicty of his 
own system of thought. 

The Sonless have no place in Brahma’s 
Heaven— Brahma is the deity not only of Sankhya 
and Nyaya, but of the Vaiseshika too; and aceord- 
ing to the latter Purusha and Praknti are joint 
creators of life, and the universe may be said to be 
their issue. To have a son, therefore, implies 
belief in the creative character of God and accept- 
ance of the Vaiseshika system of thought ; and it 
is for this reason that a true Hindu is enjoined to 
have a son. If he has one, he cannot be a Jaina 
or believe that God (Purusha) has nothing to do 
with the creation of life. Hence, as Brahmd is the 
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deity of the Vaiseshika too, it is necessary to 
believe in this system or to have a son, in order 
to believe in that god. And so we are told that 
there is no place for the sonless in the heaven of 
Brahma. 

Pandu wishes to have Sons. — P awdu is 
really associated with the Vaiseshika (MM. IV, 47); 
and so he wishes to have sons. 

He Begs Kunti to Create. — But, for the 
moment, Pandu has chosen to personify Sankhya- 
Nyaya or Jainism ; and, if there be any truth in 
this system, Prakriti, specially that of the Sankhya 
regarded as the sole creator of life, should be 
able to create. And so he asks Kunti, the Prakriti, 
of this system, to create. 

Kunti Invokes Dharma : the Birth of 
Yudhishthira. — But Prakriti, even in the San- 
khya, cannot really create. It is only Purusha or 
God who can do so; but Prakriti may be endowed 
with this power at the hands of God himself, and 
then, with his Maya or creative energy, she can 
create. Kunti has, therefore, been given the 
power to invoke any one she likes with intent to 
create; and so she calls Dharma, and, through him, 
gives birth to Yudhishthira, who personifies 
Buddhi, the highest energy of Prakriti in the 
Sankhya. 

Yudhishthira . — The word Yudhishthira is com- 
posed of Yudhi and shthira ; and of these yudhi is 
the locative of yudh and shthira is used for sthira 
(MWD p. 855), and Yudhishthira is usually under- 
stood to mean “(sthira) firm (yudhi) in war.” But 
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the word really means “(sthira) firm (yudlii) in 
yudh;” and yudh (y, u, dh) means “(dh) Mind 
associated with (u) the Senses of Knowledge and 
(y) Buddhi.” Yndhish/hira is, therefore, one who 
is “firm in Buddhi, associated with the Mind and 
the Senses of Knowledge;” and we have explained 
that Buddhi is usually associated with the Mind, 
and the latter with the Senses of Knowledge 
(MM. I, 65, 66, 68-70). 

Dharma . — Dharma is said to be the father of 
Yudhishthira, and this word is frequently used in 
the different systems of Hindu Philosophy, signify- 
ing sometimes Buddhi and sometimes the Mind. 
Its older and Vedic form is Dharman (MWD. pp. 
510, 512); and Dharman (Dhar for dhara, and 
man) means “(dhara) sustaining (man, the root 
of manas, the Mind) the Mind.” Thus wo might 
say that Dharman refers to Buddhi, for it is 
Buddhi that “supports the Mind,” 

Dharma is also said to be the god of Justice, 
and is personified in the Sacred Books as Indra, 
the god of Buddhi. Justice requires calm and 
deliberate judgment, and that is specially charac- 
teristic of Buddhi (MM. I, 65 -66). 

Dharma also signifies the Mind, and refers to 
the Vai-seshika system of thought based on its 
character; and the very opening Swtra of this 
system begins with a reference to Dharma. 

The idea of Dharma as signifying both Buddhi 
and Mind is in consonance with their character. 
The connection between Buddhi and Mind is 
close and intimate. Both refer to the power of 
thought. All knowledge arises out of the contact 
of the Senses with the objects of life, and then we 
ask the questiouj, — whense, whither and why? 
The faculty that asks these questions is said to be 
the Mind. Then we try and solve these questions. 
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and the faculty that succeeds in answering them is 
said to be Buddhi. The difference between Buddhi 
and Mind has already been explained (MM, I, 68). 

The Field of Dharma . — As Dharma refers also 
to the Mind, the basis of the Vaiseshika, it may 
be of interest to note that the “Field of 
Dharma” would refer to this system of thought. 
We are told in the Bhagavad Gita that the armies 
of the Kauravas and Pawc^avas met in Kuru- 
kshetra, the Field of Dharma. Now Kurukshetra 
(Kuru, kshetra) means “(kshetra) the Field of 
(kuru) the imperative (necessity) of Action and 
the meeting of the hosts in Kurukshetra signifies 
that they had both accepted the proposition that 
necessary actions must be performed. Then it is 
said that they met in the Field of Dharma, that is, 
the Vaiseshika system of thought. In other words, 
they had both agreed that God and Nature com- 
bined create the universe. Proceeding from this, 
the PamZavas had to show that God is the supreme 
Creator of the universe and Nature is but a 
spectator of his work. 

Bhtma. — After the birth of Yudhishzhira, 
Kunti thought of Vayu, and out of her associa- 
tion with him was born Bhima, who personifies 
the Mind. 

Bhima . — The word Bhfma has a number of 
meanings in the dictionary. It is the name of 
/Siva and Rudra, and is said to be one of the eight 
forms of Mahadeva (MWD. 758); and we have ex- 
plained that (Siva or Rudfa personifies the Mind 
(MM. I, 388-392). 

Vrikodara . — Bhima is also called Vrikodara 
(Vrika, udara) which means “(Vrika) Moon (udara) 
belly, — that is Moon-bellied and we have point- 
ed out that the Moon is a symbol of the Mind (MM. 
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I, 66, n. 6). This name of Bhima signifies that 
that hero refers to the Mind. 

The Son of Vayu . — Bhirna is said to he the son 
of Vayu, and we have explained that Vayu in the 
Vedas refers to vital Air or Pra»a (MM. 1. 412-419). 
In what sense can Vayu or Prawa be said to be 
the “father” of the Mind? In this connection it 
may be of interest to note that the Upanishads 
tell us that the Mind is fastened to Pram (MM. II. 
232, n. 2); and that would appear to be the idea 
of Vayu as the father of Bhima in the Epic. The 
meaning is that it is Prawa or Breath that controls 
the Mind; and this is an essential point in Pra- 
jiayama or the art of Breath-control. 

'Dwryodhana and Bhima . — It is said that at the 
time when Bhima was born to Kunti, Duryodhana 
was born to Gandhari; and this would appear to 
signify that both of them personify the same or 
almost the same idea. In this connection we have 
observed that Duryodhana ])ersonifies Buddhism or 
Vaiseshika-Nyaya, based on the character of the 
Mind and the Senses of Knowledge. Now we are 
told that, as soon as the Mind is born. Ether is 
created too (MM. I, 43, n. 1 ; 68), and the Senses 
of Knowledge are associated with this element. In 
other words, the Mind is always associated with the 
Senses of Knowledge; and that is the idea of 
Duryodhana. 

'Duryodhana . — The word Duryodhana (Durya, 
u, dha, na) means “(Durya) a residence of (u, a 
particle of emphasis) emphatically (dha) the Mind 
and (na) the Senses of Knowledge.” Duryodhana 
signifies, therefore, the “residence” or meeting place 
of the Mind and the Senses of Knowledge, or 
Vaiseshika-Nyaya on which the two schools of Bud- 
dhism are based. 

Aejtjna.— After the birth of Bhima, Kunti 
thought of Indra, and of him was born Arjuna, who 
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personifies Breath or Yxano, as the energy of all 
Action in Man as well as the vehicle of the Soul. 

Indra in THE Vedas. — We have explained that 
Indra in the Vedas personifies Buddhi (MM. I, 
339-357); and then we are told that Buddhi and 
the Soul are for practical purposes identified. 
(MM. I, 67, n. 3 ). Hence Indra is identified 
with Prainatman or the self-conscious Soul in the 
Upanishads. ^ Again, the son is said to be the 
image of his father in the sacred books, and so 
father and son are often identified. Hence Arjuna, 
like Indra, may be said to personify the self-con- 
scious Soul. But, as Breath or Pra?ia is the vehicle 
of the Soul, and we understand the Soul first of 
all through Prana, Arjuna is to be understood first 
of all as Prana or Breath, and then as the Soul. 

Dhananjaya . — Dhananjaya is one of the many 
names of Arjuna, and the word means “a vital 
breath” (MWD. p. 508); and that is exactly the 
idea of Arjuna as we have explained. 

The idea of Arjuna in the Epic.— Arjuna 
signifies Breath or Prana, and each system of 
thought has its own conception of Prana. The 
Sankhya conceives of it as something physical,* 
more or less in the light of the element Air and the 

1. Indra says “I am Prana.” (Ait-Ar. Up. II, 
ii, 3, 4; SBE I, 219). In the same Upanishad Indra 
is again associated with Prana {Ibid. p. 228). Then 
again Indra says, “I am Prana; meditate on me as 
the conscious Self (Prajnatman)” (Kaush. Up. Ill, 
ii; SBE. I, 294). Finally we are told that Prana 
alone is the conscious Self {Ibid. p. 295), This 
explains the connection between Indra, Prana, and 
the Soul in the Upanishads. 
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physical energy of Action; while. Vedanta 
regards it as the vehicle of the Soul, and 
all other systems in the light of their own basic 
idea and energy (MM. IT, 222-225). And so we 
might say that, beginning with the physical 
idea of Prawa as Air, we rise to its conception as 
pervading the Senses of Knowledge and Action, as 
controlling the Mind, as the receptacle of Buddhi, 
and finally as the vehicle of the Soul. And so is 
Prana identified with the Soul in the end. This is 
the idea of Arjuna in the Epic, and this too is the 
histor^f of the evolution of Man, rising from the 
physical basis of life (Sankhya) to perfect conscious- 
ness of the Soul (Vedanta); and it is tins that is 
pictured in the Mahabharata, having Arjuna for 
its hero. 

Nakula and Sahadeva.— Then wo are told 
that, at the instance of Madn', Kiint? tl) ought of 
the two Asvins for her, and of them were born 
the twins Nakula and Sahadeva. They personify 
the Arms and Legs of Man. 

The two Asvms. — We have explained that the 
. two Asvins in the Vedas personify two aspects of 
Ether, characterized by elliptical and wave motion 
respectively. These we have for conv enience’ sake 
called Purushic and Prakritic Ether in the Eirst 
Volume, corresponding to which we have the 
Senses of Knowledge and Action, and the Sankhya 
and Nyaya systems of thought (MM. I, 361-371; 
II, 148-180). Ether, as we have explained, is 
characterized by Motion; and the instrument of 
motion in animals is their Legs. The chief species 
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of the viviparous or those born of the womb have 
two fore-legs and two hind legs: and these in Man 
correspond to arms and legs respectively. These 
are personified by Nakula and Sahadeva; and, as 
arms and legs correspond to each other in every 
part and so may be said to be twins, Nakula and 
Sahadeva are also described as twins. 

Three Sons of Kunti and Two of Madrt. — 
We have observed that the body consists of two 
parts, the upper and lower, — the former extending 
from the crown of the head to the organ of 
excretion, and the latter consisting of arms and 
legs in Man. To distinguish between these two 
parts, we have two mothers of Man, Kunti and 
Madri. Then the first part of Man is divided into 
three parts, — Buddhi, centred in the crown of the 
head, Mind centred in the brows, and Prana or 
BreatJi pervading all the Senses from the ears to 
the organ of excretion and also as the vehicle of 
the Soul. This completes the upper part, and its 
three divisions are personified by Yudhishthira, 
Bhima and A.rjuna, the three sons of Kunti. 
After that we get the lower part, consisting of 
arms and legs, and these are personified by the two 
sons of Madri, Nakula and Sahadeva. 

The Five Pandava Brothers or the Birth 
OF Man. — Thus we see that the five Pandava 
brothers are but five parts of one Man, and they 
are born as a child is born, head foremost. 
When a child is born, the first thing to appear is 
the crown of the head, the place of Buddhi (MM. 
I, 155; II, 345-346), and that is Yudhishfhira. 



88 


THE MYSTERY OF THE MAHABHARATA 


TJicn tlio brow a])])oars, and tliat is tho centre of 
the Mind, or Blu'ina. After that we got tho organs 
of the Senses from tho ears downwards, through 
which Breatli or Pr«?ia passes, and tliat is Arjima, 
Then we got arms and legs, and tliey are Naknla 
and Sahadeva. 

The Pandava Brothers in the Epic.— Thus 
we see that Man, consisting of five parts, is born 
on this Earth (Kunti), and he is said to be the 
child of (Petwdu) Sankhya-Nyaya or the Jaina 
system of religion. The Story of the Mahablmrata 
is nothing but an account of the progress of Man 
from the system of his birth (Jainism) to higher 
forms of thought, culminatiiig in Vcch/nta; and we 
shall see in the course of these pages how this is so. 

25 . The Death of Pandu and Madee. 

The Death of Panjdu.— We have explained 
that Tandu personifies Sankhya-Nyaya-Vaiseshika 
or both Buddhism and Jainism; but, as Buddhism 
is personified by Dhritarashira too, Pandv. is con- 
fined to Jainism alone. 

Now we have the five sons of Paiidu or Man 
born in the Jaina system, and so there is no 
further need for Pandu to remain. Hence he must 
go out of the picture or “die.” 

Then we have seen that Ptt?^^^u really personi- 
fies Sankhya-Nyaya-Vai.seshika; but so far he has 
played the role only of Sankhya-Nyay'a, It is 
now time that he personified the Vakeshika too. 
This is all the more necessary because he has got 
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“sons” and this system holds that the universe is 
the child of the union of Purusha and Prakriti; 
and so whenever a person has a son, he may be 
said to have accepted the Vaiseshika system of 
thought. 

Now we have explained that the Vaiseshika is 
based on the creative nature of the Mind, which 
is characterized by Desire; and so when Vandn 
refers to this system, he comes to be filled with 
Desire, and seeks association with Madri, the 
Prakriti of Nyaya. He cannot have any associa- 
tion with Kunti, the Prakriti of the Sankhya, 
because the latter has no place for Purusha or 
“husband” in its scheme; but Nyaya has a place 
for him, however small, and so Vandn desires the 
company of Madri. 

But, though Pawdu really personifies Sankhya- 
Nyaya-Vaiiseshika, he has all the time confined 
himself to Sankhya-Nyaya; and so he cannot take 
to the Vaiseshika without losing his character. If 
he does so, he ceases to be what he has been all 
along; and so we are told that, when he was filled 
with desire for Madri, the curse of the deer came 
to pass and he died. 

The Death of Madri. — Madri is the Prakriti 
of Nyaya, and that is personified by Gandhari too. 
So long as Pawdu was alive, he had to be associa- 
ted with both Sankhya and Nyaya systems of 
thought, and so had two forms of Prakriti. 
But after his “death” there is no further need for 
Madri to represent Nyaya, which has its Prakriti 
in Gandhari, and so Madri is said to foUow her 
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lord in death. Kunti cannot do so, because we 
must have the Prakriti of the pure Sankhya, and 
there is no one else to take her place. 

The Pakdavas in Hastinapura. — Man (Pan- 
dava brothers) is born in Sankhya-Nyaya or 
Jainism, and so he is brought to Hastinapura, 
the city of Nyaya or the /Svetambara school of 
Jainism. It is there that our Story will begin, 
because the ancients believed that it was impossible 
for a man to accept the pure Sankhya or the 
Digam bara school of Jainism, that is, remain an 
atheist. Agnosticism was something more logical 
as well as more difficult to combat, and so even 
Jainism, in its ^vetambara school, bases itself on 
this system. Man comes, therefore, to Hastina- 
pura or the Nyaya system of thought, and is 
welcomed as befits his birth and rank. 

26 . The Death op Satyavatt and Ambatjka. 

The Death op Satyavati.' — Satyavati is the 
Prakriti of ;Saivism or Yoga-Vaiseshika-Nyoya. Of 
these the first or Yoga has little use for Praknti, 
for it holds that the universe is created by God, 
and Praknti is almost a spectator of his work. Two 
forms of Praknti, therefore, remain — of Vaiseshika 
and Nyaya. Of these Ambika personifies the first, 
and Gandhari the second; and Satyavatt, having no 
further use for us, passes away. 

. The Death of Ambalika. — Ambalika personifies 
the Praknti of Nyaya; and, as we have Gandhart 
now, there is no further use for Ambalika, and so 
sh«^ too retires from the scene and passes away. 
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Three Surviving Women. — We have now 
only three women who survive, — Ambika, 
Gctndhari and Kunti — and they personify 
Prakriti in her three principal forms, — Vaiseshika, 
Nyaya and Sankhya respectively; and we have 
shown that the system of thought based on the 
creative character of Prakriti is Sankhya-Nyaya- 
Vaiseshika to which Buddhist and Jaina systems of 
religion correspond. These are the three forms of 
Prakriti in her creative character, more active than 
Purusha or God; and, as we have to deal with 
Jainism and Buddhism at first, these are enough 
for our purpose at present, and so they alone 
survive. 



CHAPTER V 


Ki?IPA AND DRONA 
OR 

THE TEACHERS OF JAINISM AND BUDDHISM 

27.' The Story of K^-ipa. 28. The Story of Dvo«a. 29, A^vatthamaii. 

A Summary. 

We have personified Purusha and Prakriti in 
the different systems of PhiIosopln^ We began 
with ^Saivism, and then went down to Buddhism 
and Jainism, and then we saw how they are 
connected together. We have Vyffsa, Vidura, 
Bhishma and Kar?ia as the Purushas of Yoga, 
Vaiseshika, Nyaya and Sankhya respectively, 
while Buddhism or Nyaya-Vakeshika is personified 
by Dhritaroshira and his sons, and Man (the five 
Panda va brothers) is born in Jainism or Sankhya- 
Nyaya. In the same manner we have personified 
Parkriti in the different systems of thought; and 
Ambiko, Oandhari and Kunti represent it in the 
three systems based on its creative charater , — viz , 
Vaiseshika, Nyaya and Sankhya. 

It is necessary to know something more about 
these systems of Philosophy, and so we might 
personify their teachers or Acharyas. Of these 
Vyasa personifies Yoga, and the Vaiseshika, 
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Nyt/ya and Sankhya remain. Beginning at the 
bottom of the scale, we have the Sankhya, holding 
that there is no place for God in the scheme of 
the nniverse, and that all ci-eation arises out of 
tlie action of Nature or Praknti. But the logical 
conclusion of this is that we must renounce all 
kinds of actions, born as they are of Prakriti, in 
order to make ourselves free from their bondage. 
But that is impossible if we wish to live, and so 
the ancients never regarded the pure, Sankhya as 
a satisfactory scheme in itself, and linked it up 
with Nyaya, holding that necessary actions should 
be performed as a Sacrifice; and this gives us 
Sankbya-Nyaya on which are based the two 
schools of Jainism. The .4charya or teacher of 
this system is Kripa. (The Story of Kripa.) 

After Jainism we have Buddhism, based on 
Nyaya-Vaiseshika, and its teacher or Acharya is 
Drona, personifying the association of the Mind 
with the Senses of Knowledge on which this 
system is based. (The Story of Drona). 

After personifying these two systems, it is 
necessary to show the connection between them. 
We see that Buddhism ( Vaiaeshika-Nyaya ) is 
based on the character of the Mind and the Senses 
of Knowledge, while Jainism (Sankhya-Nyaya) 
is based on the character of the Senses of Know- 
ledge and Action. Now the Mind is really 
associated not only with the Senses of Knowledge, 
but those of Action too; and so, if we extend the 
idea of the Mind to the Senses of Action, we get 
the link between the two systems. This is 
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AtS'vatthflmau, personifying tlio association of tlie 
Mind with tlie Senses of Knowledge. (A^wattluoiiau). 

27 . The Story of Keipa. 

Kripa. — As we have observed, Kripa is tiic 
teaclier or philosopher of Jainism or Sankhya- 
Nyaya. 

Kripa . — The word Knpa (Kri, pa) means “(pa) 
tlie five Senses of Action in relation to (kri) 
Action. ” As the Senses of Action form the basis 
of the Sankhya, Kripa personifies this system. 

Krtpi. — Tt is said that Kripi was the sister of 
Kripa; and so she too would refer to the Senses of 
Action, and personify the J’rakriti of the Sankhya. 

Kripa and Kri pi as Children of Bar ad vat. — 
Kripa and Krip? are said to be the twin children 
of <9aradvat, the son of Gautama. /9aradva.t, a.s the 
son of Gantama, signifies that he refers to the 
Nyaya system of thought; and Kripa and Kripi, 
as his twin children, being descended from him, 
personify one system lower than their father, viz., 
Sankhya. 

Gautama . — The word Gautama means “ of 
Gotama; ” and Gotama (Go, tama) means “ (tama, 
sign of superlative degree) the best Go; ” and 
“Go” (Ga, u) means “ (u) the Senses of Knowledge 
associated with (ga) the Senses of Kinowledgc.’” 
We have explained that the Senses iif Knowledge 
are the basis of the Nyaya system of tlumght; and 
so “Go” refers to this systoni. Hence “Gotatna” 
or “Gautama” personifies Nyaya, and w(' have 
explained that the idea of Lord BitddJm as 
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Gautama is exactly the same (MM. II, 312). Thus 
wo see that “/Saradvat” is a child of “Gautama” 
nr Nyaya system of thought. 

Saradvat . — The word 5'aradvat ( Sa,, ra, d, vat ) 
means “(vat, showing possession) possessing (d) 
the Sacrifice of (ra) the Senses of Action and (sa) 
the Senses of Knowledge.” ^Saradvat refers, 
therefore, to Sankhya-Nyaya or Jainisim, based 
on the character of the Senses of Knowledge and 
Action; and of these Nyaya, as we have explained, 
holds that necessary actions should be performed 
as a Sacrifice. Kripa, the son of ^Saradvat, is, 
therefore, a child of this system of thought. 


The Twins. — Kripa and Kript are said, to be 
twins. We have seen how the Senses of Know'- 
ledge and Action are created simultaneously ( MM. 
I, 73, n. 1), and so they may be said to be twins. 
Indeed, it will be found on examination, that the 
twins in sacred literature generally refer to the 
Senses of Knowledge and Action. Such are the 
two Asvins, and such too are Nakula and 
Sahadeva. Again, we have shown that the 
systems of Philosophy based on the character of 
the Senses of Knowledge and Action are Kyaya 
and Sankhya respectively. Hence, as Kripa and 
Kripi are such twins, they should refer to the 
Purusha and Prakrit! of these systems of thought. 
Hence Kripa is the Purusha of Nyaya; but we 
have shown that he is also the Purusha of the 
Sankhya; and so he may be said to personify the 
Purusha of Sonkhya-Nyaya or the Jaina system 
of thought. Kripi, as we have seen, personifies 
the Prakrit] of the Sankhya, 
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Saradvat and Janapadi. — /Saradvat is said to 
have been drawn towards Janapadi, and at her 
sight his vital energy came forth, out of which 
were born the twins Kripa and Kripi. /5?aradvat 
is the Pumsha of Sankhya-Nyaya or Jainism, 
and Janapadi is Prakriti of the same system of 
thought; and so out of their association, howevc'r 
nominal, are born tlve twins who personify the 
Purusha and Prakriti of these system. 


Jawaj5adi.— Janapadi is the feminine of Jana- 
pada (Ja, na, pa, da), meaning “(da) the Sacrifice 
of (pa) the Senses of Action and (na) the Senses 
of Knowledge associated with (Ja) all tliijigs 
created or born.” 

Janapadi is thus the Prakriti of SaiiJdiya- 
Nyaya, based on the character of the Senses" of 
Knowledge and Action; and we have shown Imw 
Nyaya understands the idea of Action as a 
Sacrifice. 

/Saradvat and Janapadi, being the Purusha and 
Prakriti of Sankhya-Nyaya, are drawn towards 
each other. But the Sankhya does not admit the 
necessity of Purusha (or God), while Nyaya 
regards hiin only as a spectator of the work of 
Prakriti. Hence /Saradvat cannot have creative 
contact with Janapadi. He can only be a spec- 
tator of her work. And so we are told that he 
saw her, that is, he was a “spectator” of her. 
But, as we have shown, the real truth is that 
Prakriti cannot create by herself; it is Purusha 
alone who can do so. And so we are told that 
at the sight of Janapadi the vital energy of 
/Saradvat came forth, out of which were born 
K^dpa and Kripi. 
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Santanu Beings up the Twins.— W e have 
explained that ^antanu personifies the Purusha 
of Sankhya-Nyaya-Vaiseshika or Buddhism and 
Jainism, and so he brings up Klripa and Kripi, 
referring to Nyaya and Sankhya system.s, — as 
closely allied to what he signifies himself. 

Kibpa as a Teacher of the Princes. — The 
sons of Dhritarashira represent Buddhism or 
Vaiaeshika-Nynya, while the five Pawtfava bro- 
thers (or Man) are born in Jainism or Sankhya- 
Nyaya. They have all to understand the Truth; 
and as they have to begin at the bottom of the 
scale, they must grasp the essence of Jainism or 
Sankhya-Nyaya first of all. Kripa, the Philoso- 
pher of this system, is, therefore, appointed as a 
teacher of the Princes, and they study this system 
with him. 


28 . The Story of Dbona. 

Drona. — Drowa is the Philosopher of Buddhism 
or Vaiseshika-Nyaya; and, as after Jainism we 
must study Buddhism, he is appointed teacher of 
the Princes after Kripa has done his work. 

The Son of Bharadvaja. — Drowa is said to be 
the son of Bharadvaja, who refers to the idea of the 
Mind in relation to Prakriti, that is, the Mahayana 
school of Buddhism, based on the character of the 
Mind or the Vaiseshika, holding that, though 
Purusha and Prakriti are united together for pur- 
poses of creation, the share of Prakriti is greater 
than that of Purusha. Drowa, as the son of 
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Bharadvaja, would personify this idea. In other 
words, he represents the Mahayana school of 
Buddhism. 

Bharadvaja. — The word Bharadvaja (Bha, ra, d, 
..ya, aja) means “(aja) unborn (va) Prakriti asso- 
ciated with (d) Sacrifice, and (ra) the. Mind related 
to (bha) Prakriti.” 

Bharadvaja signifies, therefore, the idea of the 
Mind associated with Prakriti, that is, the Vaise- 
shika system on which the Mahayana school of 
Buddhism is based. We have seen how this system 
admits the necessity of Action performed as a 
Sacrifice (MM.II,318, seq.) 

Drowa, as the son of Bharadvaja, represents the 
same idea; that is, he personifies the Mahayana 
school of Buddhism. 

Bharadvaja and Ghritachi. — We are told 
that Bharadvaja saw an Apsara or nymph 
Ghritachi, when his vital energy came forth, 
out of which was born Dro?ia. Ghritachi per- 
sonifies the Prakriti of the Vaiseshika, or the 
Mahayana school of Buddhism, and Bharadvaja 
is its Purusha. The two are naturally drawn 
towards each other, and out of their union, 
however nominal, is born Dromi, who personifies 
the same system of thought. 

Ohritachi . — Ghritachi (Ghrita, a, eh, i) means 
“(i, sign of feminine gender, Woman being regarded 
as a symbol of Prakriti or an instrument of creation) 
creative energy of (ch) the Mind (a) associated with 
(ghrita) Water or Prakriti.” 

Ghritachi is, therefore, the creative energy of 
the Mind associated with Prakriti.^ In other words, 
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she is the Prakriti of the ■ Vaiseshika system of 
thought on which the IVIahayana school of 
Buddhism is based. 

The Creative Energy of Bharadvaja. — ^W e 
have explained that the Mahayana school of Bud- 
dhism holds that Purusha and Prakriti together 
create the universe, but the share of Purusha or 
God is less than that of Prakriti. Hence Bharad- 
vaja cannot be regarded as creative in respect of 
Ghritachi; he is more or less a spectator of her 
work, and so we are told that he saw her and was 
drawn towards her. 

But Prakriti really cannot create, and it is 
Purusha alone who can do so. And so we are told 
that at the sight of Ghritachi the vital energy of 
Bharadvaja came out, out of which was born Dro»a. 

Drona. — ^We have observed that Dro»a, like 
his parents, personifies the energy of the Mind. 
But the Mind is often associated with the Senses of 
Knowledge, and is sometimes regarded as a sixth 
sense itself (MM. II, 233); and Drowa refers to this 
character of the Mind. As we shall presently see, 
his son Asvatthaman personifies the association of 
the Mind with the Senses of Action; and, as the 
Mind is associated with these as well, this will com- 
plete its idea as a whole. 

Drojia. — The word Drona (D, ra, u, na) means 
“(na) Heart energy associated with (u) the Senses 
of Knowledge, (ra) Mind and (d) Sacrifice.” 

In this connection we have explained that 
Heart-energy refers to the creative character of 
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Prakriti as in the case of Sarasvati. Drowa person- 
ifies, therefore, the Mind, associated with Prakriti, 
that is, the Vaiseshika in relation to the Mahayana 
school of Buddhism. This Mind is connected with 
the Senses of Knowledge, and understands the idea 
of Sacrifice or selfless, beneficent and creative 
Action; and we have seen that the Mahayana school 
admits the necessity of Action as a Sacrifice. 

29. Asvatthaman. 

Drona and Krepi : the Birth of Asvattha- 
man. — Drow.a is married to Kripi, who refers to the 
Senses of Action, and out of their union is born 
Asvatthaman, who personifies the Mind on his 
father’s and the Senses of Action on his mother’s 
side. He refers, therefore, to the association of the 
Mind with the Senses of Action. Drowa personifies 
the Mind as associated with the Senses of 
Knowledge only, and this leaves its idea incom- 
plete ; for the Mind is associated not only with the 
Senses of Knowledge, but with those of Action too. 
What, however, is left incomplete in Dro?ia, is 
completed in Asvatthaman, — who personifies the 
Mind associated with the Senses of Action. As the 
Senses of Action come after those of Knowledge, 
they may be said to include the latter ; and so 
Asvatthaman gives us a more complete idea of the 
Mind as associated with both the Senses of 
Knowledge and Action. 

Asvatthaman . — The word Asvatthaman is really 
Asva-stha-man (MWD. p. 116), and means “(man, 
from which Manas or Mind is derived) Mind (stha) 
fixed to (asva) Horse or the Senses of Action.” 
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Asvatthaman personifies, therefore, the Mind in 
relation to the Senses of Action. We have ex- 
plained that A^va means Horse which signifies the 
Senses, specially those of Action, in sacred literature 
(MM, I, 325, n. 3.) 

A Rbstjme. — Thus we see that Kripa personifies 
Sankhya-Nyaya or the Jainp, system of thought, 
based on the character of the Senses of Knowledge 
and Action, and the Princes study this system 
under him. 

V 

After him comes Drona, who refers to Vaiseshika- 
Nyaya or the two schools of Buddhism, but more 
specially to its Mahayana part ; and he becomes 
the teacher of the Princes, and they study this 
system under him. 

Kripa personifies the Senses of Knowledge and 
Action and Drowa the Mind as associated with the 
Senses of Elnowledge. 

The idea of both is completed in Aavatthaman, 
who personifies the association of the Mind not only 
with the Senses of Knowledge, but with those of 
Action too. 



CHAPTER VI 


DRUPADA AND DRONA 
OR 

THE IDEA OP SACRIFICE IN JAINISM AND 
BUDDHISM 

30. Drupada. 31. Drapada and Dro«a, 

A SUMMAEY. 

' After understanding the idea of the teachers 
of Jainism and Buddhism, it is necessary to under- 
stand the connection between them. We have 
explained that all systems of Hindu Philosophy, 
except the pure Sankhya, admit the necessity of 
performing actions as a Sacrifice, and so Sacrifice 
may, be said to be a connecting link between them 
(MM. II, , 180, seq.). We have also shown how we 
rise from a lower to a higher system by means of 
Sacrifice, and when Sacrifice is absent, we fall from 
a higher to a lower system (MM. II, Chapter V). 
Further we have pointed out that the ancients did 
not regard the pure Sankhya as a satisfactory 
system of thought, and so linked it up with Nyaya, 
thus making Sankhya-Nyaya, or atheism cum 
agnosticism, on which the two schools of Jainism 
are based; and we have seen that Nyaya admits 
the necessity of Action as a Sacrifice. 
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It is thiis necessary to understand the character 
of Sacrifice in Buddhism and Jainism, and we have 
shown that it means creative, selfless and well- 
ordered action, meant for the benefit of all; and it 
is this that gives us the first idea of God in the 
universe. 

In this connection we have pointed out that 
each system of Hindu Philosophy has its own idea 
about God and Sacrifice (MM. II, Chapter IV); 
and, as it is necessary for us to start at the bottom 
of the scale, we have to understand its idea as 
given in the Jaina system of thought, and see how 
we can rise to the next higher system, viz., Buddh- 
ism by its means. That is Drupada. (Drupada). 

After this we have to understand the idea of 
Sacrifice in Buddhism, and compare it with its 
ootmterpart in Jainism. (Drupada and Drona). 

30. Drupada. 

Drupada. — Drupada personifies the idea of 
Sacrifice of the Senses of Knowledge and Action 
and their objects, and so he may be said to refer 
to it in the Sankhya-Nyaya or Jaina system of 
thought. But, as Sacrifice enables us to rise from 
a lower to a higher system, the Sacrifice of the 
Senses of Knowledge and Action leads to the idea 
of the Mind, or the Vaiseshika system. 

Drupada . — The word Drupada (D; r, u, pa, da) 
means “(da) the Sacrifice of (pa) the objects of the 
Senses, and (u) the Senses of Knowledge and (r) 
Action associated with (d) Sacrifice.” He signifies. 
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therefore, the idea of the Sacrifice of the Senses of 
Knowledge and Action and their objects; and we 
have explained that Sankhya and Nyaya are based 
on the character of the Senses. Hence Drupada 
refers to the idea of Sacrifice in these systems of 
thought, and shows how we may rise to the next 
higher system too, for it is by means of Sacrifice 
that we can do so. 

The Son of Pbishata. — Drupada is said to be 
the son of Prishata, who refers to the Mind as 
associated with the Senses of Action, that is, 
Vaiseshika-Nyaya-Sankhya, on which Buddhism 
and Jainism are ba&ed. In other words, Drupada, 
signifying the idea of Sacrifice in Jainism, is said 
to be a child of Jaina and Buddhist systems of 
thought. 

Prishata. The word Prishata (Pri. sha, ta) 
means “(ta) the Senses of Action associated with 
(sha) the Mind and (pri, ‘to be active’) its acti- 
vity.” In other words, he personifies the activity 
of the Mind in relation to the Senses of Action or 
Vaiseshika-Nyaya-Sankhya (Buddhism and Jain- 
ism), based on the character of the Mind and the 
Senses of Knowledge and Action. 

The King of Panchala. — Drupada is said to 
be the ruler of Panchala, which signifies “the five 
great things,” referring obviously to the five Senses 
of Einowledge and Action. It is over these that 
Drupada or “the Sacrifice or creative action of 
the Senses of Knowledge and Action” is said to 
rule. In other words, Drupada signifies that the 
Senses of Knowledge and Action are characterized 
by Sacrifice; that is, they can function creatively 
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and selflessly, in a well regulated manner, and for 
the beneflt of all. 

Panchala . — The word Panchala means “of Pan- 
chala,” and Panchala (Pancha, ala) means “(ala) 
great things (pancha) five.” It refers, therefore, 
to “five great things,” and they are obviously the 
five Senses of Knowledge and Action, which are 
said to be “great things” in the Bhagavad Gita 
and other Sacred Books (BhG. Ill, 42). 

31. Drupada and Deona. 

Detjpada and Deona. — We have explained 
that Drupada personifies the idea of Sacrifice 
of the Senses and their objects, that is, in the 
Jaina system of thought; while Drona refers to 
the idea of Sacrifice of the Mind in relation to 
the Senses of Knowledge, that is, in the two 
schools of Buddhism. Drom may, therefore, be 
said to be superior to Drupada. But there is 
a defect in Drowa; he limits the Mind to the 
Senses of Knowledge alone, for that is the range 
of Buddhism or Vaiseshika-Kyaya, whereas the 
Mind is associated not only with the Senses of 
Knowledge, but those of Action too. There is, 
on the other hand, no such defect in the idea of 
Drupada, and so the king of Panchala refuses to 
recognise Drowa, when the latter goes up to him. 

The Resolve of Deona. — We have explained 
that Buddhism and Jainism are part of the same 
system of thought, — Vaiseshika-Nyaya-Sankhya — 
based on the creative character of Prakriti, and 
Buddhism is higher than Jainism. Drona is 



106 


THE MYSTERY OP THE MAHABHARATA 


tlus conscious of his superiority as well as his 
defect, and knows how to make it up. He realizes 
that it is Man alone who can perform a real Sacri- 
fice, and so he comes to the city of Hastinapura, 
where Man (Pawcfavas) has arrived too, hoping that 
by explaining the idea of Sacrifice through Man, he 
would be able to convince and overcome his 
rival. 



THE PROFICIENCY OF THE PRINCES 

■ OR 


THE PROGRESS OF MAN 
FROM JAINISM TO BUDDHISM 

32, Droita as a teacher of the Princes. 33. The Proficiency of the 
Princes, 34. The Tournament. 35. Arjiina and Kar«a. 36. I’be 
Defeat of Drupada. 37. Yudhishjfhira as Heir-Apparent. 

A Summary. 

We have observed that the Mahabharata is a 
narrative of the progress of Man from Jainism, at 
the bottom of the scale, to Buddhism, iSaivism and 
finally to Vaishnavism. Man (Bandarro. brothers) 
is born in the Sankhya-Nyaya or Jaina system of 
thought, and has been well-grounded in this system 
by Kripa. And now it is time that he understood 
the essentials of Buddhism (Vaiseshika-Nyaya) too. 
Buddhism and Jainism are but two divisions of the 
same system of thought, — ^Vaiseshika-Nyaya-San- 
khya; and in order to construct a Story with a 
proper conflict, it is necessary that while Man, born 
in Jainism, goes up from a lower to a higher system 
of thought, his opponents (Kauravas) should remain 
where they are, that is, as confirmed Buddhists. 
We have seen Man born as a Jaina, and confirnded 
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in its teachings by Kripa ; and now he must under- 
stand the truth of Buddhism. As all those who 
are around him have accepted this faith, it is easy 
enough for Man to grasp it too; and the teacher of 
this system is Drona. (Dro;»a as a teacher of the 
Princes). 

Man as well as his opponents are now instructed 
in Buddhism. (The Proficiency of the Princes.) 

After this is done, it is necessary to test their 
knowledge. (The Tournament). 

Buddhism is based on Vaiseshika-Nyaya, but it 
is a part of Vai-seshika-Nyaya-Sankhya ; and so it 
is necessary to examine its connection with the 
Sankhya, based on the creative character of the 
physical energy of the Heart, or semen virile pro- 
duced out of Food. (Arjuna and Kar^ia). 

After Man has understood the idea of Buddhism, 
he should be able to show that this system is 
superior to Jainism, and that he has grasped the 
idea of Sacrifice in the latter system. (The Defeat 
of Drupada). 

As a convert is the best advocate of the faith he 
has Espoused, Man, converted from Jainism to 
Buddhism, is duly recognised as the best follower 
of this faith. (Yudhishihira as Heir- apparent.) 

32 . Droha as a Teacher of the Princes. 

Drona as a Teacher of the Princes. — 
Man (PawZava, brothers) and all those around him 
(Kauravas) have been duly instructed in Jainism by 
Kripa, and now it is time that they understood the 
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essential principles of Buddhism too. Drowa is 
the philosopher of this system, and so he is ap- 
pointed as a teacher of the Princes after Kripa. 

Karna Defies Arjuna and other Pandava 
Brothers. — ^We are told that Kar?ia too came to 
study under Drowa, and he defied Arjuna and other 
Pawdava brothers. Now Karwa personifies Food, 
and the five Pandava brothers are five parts of one 
Man, and so personify the Eater of Food. The 
hostility between them corresponds to that between 
Food and its Eater (SBE. I, 240, n. 4). Again we 
are told in the Upanishads that Food is swallowed 
by Prana or Breath alone (MM. II, 227, n. 2). As 
Arjuna personifies Prana, and Karna is Pood, the 
two are conceived as great rivals, and of aU the 
five Pandava brothers Arjuna alone can succeed in 
defeating Karna. But Prana too is helpless with- 
out Food, for all creatures live by Food (BhG. Ill, 
14), and so Karna defies Arjuna. 

33. The Proficiency of the Princes. 

The Skill of Arjuna. — Man and his oppo- 
nents are all instructed in Buddhism by Drona, and 
they have all become proficient. But all know- 
ledge is really acquired by the Soul, which has 
Prana or Breath for its vehicle : and so Arjuna, 
the embodiment of Prana, becomes foremost of all 
in skill, — in the whole range of thought and action. 
He has already grasped the character of Jainism, 
and now he has understood that of Buddhism ; and 
so he knows the whole range of this thought 
extending from the Mind to the Senses of 
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Knowledge and Action, on which the two systems 
are based. Corresponding to this we are told 
that Drowa taught Arjuna “the art of fighting 
on horseback, on elephant, on car, and on the 
ground; he taught him to fight with the club, 
sword, lance, spear and dart;” and all these 
expressions refer to the Mind and the Senses, and 
the different kinds of actions performed by them, 
and it is really this that Arjuna is taught to under- 
stand. 

The Horse . — ^Arjuna has learnt the art of fight- 
ing on horse-back; and this means that he has 
understood the character of the Senses of Know- 
ledge and Action, and the different functions they 
perform. 

The Horse in sacred literature refers to the 
Senses, more specially those of Action (MM. I, 
324-326), and so it refers to Sankhya-Nyaya or 
the Jaina system of thought. Arjuna, having un- 
derstood their character, can argue or “fight” in 
their light. 

I'he Elephant . — The word for Elephant in the 
text is Gaja (Ga, ja), meaning “(ja) manifest (ga) 
Senses of Knowledge, the basis of Nyaya.” 

Elephant-fight signifies, therefore, argument in 
the light of Nyaya, and it is this that Arjuna 
knows. 

. Oar . — The word for Car in the text is Ratha, 
and it is conceived as a symbol of the body in the 
Upanishads (MM. Ill, 332, n. 3); and so Car-fight 
would signify argument relating to the character 
and functions of the body. 

Ground.— The word for Ground in the text is 
Bhwmi (Bh, u, m, i) which means “(i) the Mind and 
(m) the Senses of Knowledge (m) woven with (bh) 
Prakriti.” It refers, therefore, to Vaiseshika-Nyaya 
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or the two schools of Buddhism, based on the 
character of the Mind and the Senses of Knowledge, 
holding that Prakriti is the chief creative energy of 
life. Fighting on the “ground” means, therefore, 
an argument relating to this system of thought. 

The Skill op Arjttna. — Thus we see that 
Arjuna has understood the character of Sankhya- 
Nyay a or Jainism (Horse-fight), Nyaya as a con- 
necting link between Jainism and Buddhism 
(Elephant-fight), Nyaya-Vaiseshika or Buddhism 
(Bhttmi or Ground), and the different functions of 
the human body (Car-fight). In the same manner 
ifc will be found that “club, sword, mace,” etc. refer 
to different kinds of action associated with the 
Mind and the Senses, on which Buddhism and 
Jainism are based. 

Bhima and Dhryodhana become Experts 
in Club-Fighting. — Bhima personifies the Mind 
of Man, while Duryodhana refers to the Mind as 
associated with the Senses of Knowledge, that is, 
Buddhism. But the Mind of Man is really associa- 
ted with both the Senses of Knowledge and Action; 
and that is the difference between Bhima and 
Duryodhana. 

The common ground between them is that the 
Mind is associated with the Senses of Knowledge. 
In other words they understand the Sacrifice or 
creative action of the Senses of Emowledge, which 
leads to the Mind; and corresponding to this we 
are told that both Bhima and Duryodhana became 
experts in Club-fighting, for that is the idea of 
“Club-fighting.” 
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Club-Fighting . — The word for “Club” in the 
. text is Gada (Ga, d, a), moaning “(a) leading to (d) 
the Sacrifice of (ga) the Senses of Knowledge.” 

The Hostility of Duryodhana towards 
Bhima. — We have explained the point of difference 
between Bhima and Duryodhana; and, as Bhima 
personifies a more complete idea of the character 
of tlie Mind, as associated with both the Senses of 
Knowledge and Action, while Duryodhana refers 
to it as associated with the Senses of Knowledge 
only, there is hostility between them; and, as we 
shall see, Bhima succeeds in overthrowing Duryo- 
dhana in the end. 

Drona gives Brahmasiea Weapon to Arjit- 

— "We have shown that Man has understood 
the character of Buddhism and Jainism, whose deity 
is Brahma (MM. II, Chapter XI). All knowledge 
is acquired by the Soul, whose vehicle is Prawa or 
Breath, and that is personified by Arjuna. Hence 
we might say that Arjuna has understood all about 
Brahma; and corresponding to this we are told 
that Dro?ia, the preceptor of Buddhism, gave him 
the Brahma-5ira weapon. 

Brahmasim — The word “ ^iras ” in Sanskrit 
means “the head, the foremost part;” and Brahma- 
sira or Brahmasiras means, therefore, “the head 
or knowledge of Brahma.” 

34 . The Tournament. 

The Arms and Equipment of the Princes — . 
The “Princes” having understood the character 
of Buddhism and Jainism, we have now a demon- 
stration of their knowledge under the guidance of 
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their preceptor Drowa; and all this is told hi terms 
of their equipment and arms and feats of strength. 
For instance, we are told that they were equipped . 
with “finger-protectors, bows, and quivers;” and’ 
this means that they understood the character of 
the Senses of Action, the relation of the Mind to 
the Senses of Knowledge, and the connection.- 
between the Senses of Action and the energy .of 
the Heart,— for all Action arises ultimately out, 
of the energy of the Heart. 


Finger-Protectors . — The word for “Finger- 
protector” in the text is Anguli-tra or' Anguli- 
trawa. Anguli means “finger,” and refers to the 
Hand as the instrument of Action; and “tra” (t, ra). 
means “(ra) the Senses of Action associated with; 
(t) the Senses of Action.” “Anguli-tra” means,, 
therefore, that ‘‘the Hand, as the instrument of 
Action, refers to the Senses of Action.” 

Bow . — The word for Bow in the text is Dhahua 
(Hha, n, u, s), meaning that “(s) the Mind is 
associated with (u) the Senses of Knowledge, and 
(n) the Senses of Knowledge with (dha) the Mind.”' 

Quiver . — The word for Quiver in the text is Twwa 
(t, u, m) meaning that “(wa) the energy of the 
Heart is (%) woven with (t) the Senses of Action.” 
In other words. Action arises out of the energy of 
the Heart. 

The Equality of Bhima and Duryodhana. — 
We have explained that both Bhima and Duryo-; 
dhana personify the idea of the Mind, and so both 
of them might be regarded as practically equal to 
each other. 
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Asvatthaman stops the Fight between 
THEM. — ^The Club fight between Bhima and Dur- 
yodhana is an argument regarding the Sacrifice 
or creative and seifiess action of the Senses of 
Knowledge, by means of which we rise to the idea 
of the Mind. Both of them agree that the 
Mind is associated with the Senses of Knowledge; 
but, while Duryodhana stops here, Bhtma holds 
that the Mind is associated with the Senses of 
Action too; and that is the difference between 
them. 

Now Asvatthaman, the son of Drowa, holds that 
the Mind is associated with the Senses of Action; 
and so he expresses the exact point of difference 
between Bhima and Duryodhana. Hence it is he 
who is asked by Drona to put a stop to further 
argument or “fight” beween them. 

Akjuna shows his Skill.— Arjuna is Prawa or 
Breath, the vehicle of the Soul, by means of which 
we both act and acquire knowledge. Man has 
understood the character of Buddhism and Jainism, 
and so Arjuna, the means of acquiring all this 
knowledge, comes into the arena to show his skill. . 

Now we have explained that Buddhism and 
Jainism are based on the creative character of the 
Senses Knowledge and Action or the twofold 
character of Ether to which these Senses correspond 
(MM. I, 69-70; Fig. 20, p. 121). Again, Ether is 
the first of the Elements, out of which the reinain- 
ing four arise. Arjuna may, therefore, be said to 
know all about the five Elements, which form the 
basis of physical Nature or Prakfiti, on the creative 
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character of which Buddhism and Jainism are 
based. The five Elements are Ether, Air, Fire, 
Water and Earth; and so we are told that he 
created them by means of different weapons. By 
the Agneya weapon he created the element Fire; 
by the Varuna weapon the element Water; by the 
Vayava weapon the element Air; and by the 
Bhaurm weapon the Earth; and aU these words 
literally signify the Elements as explained. 

Agneya Weapon. — The word Agneya ifieans 
“belonging to Agni,” or Fire. 

Varuna Weapon. — The word Vamwa means ** of 
Varuwa,” the deity of Water or the Ocean. 

Vayava Weapon. — Vayava mean “of Vayu”or 
or Air. 

Bhauma Weapon. — Bhauma means “of Earth.” 

Other Weapons. — ^After explaining the charac- 
ter of the Elements, Arjuna examines the nature of 
Purusha or God in both Sankhya-Nyaya (two 
schools of Jainism) and the pure Sankhya (Digam- 
bara school); and then expounds the nature of the 
Soul seated in the Heart as he understands it at 
this stage. This is what is meant by his “creating 
the clouds by means of his Parjanya weapon, 
mountains by the Parvatya weapon, and making all 
to disappear by his Antardhana weapon.” 

Parjanya . — The word Parjanya means “ re- 
lating to Parjanya, ” and Parjanya (Para charged 
to par, ja, n, ya) means “ (ya) he who personifies 
(n) the Senses of Knowledge and (j) Action as 
( para ) Purusha. ” In other words, Parjanya 
gives- us the idea of Purusha in Sankhya and 
Nyaya, based on the character of the Senses of 
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■ Knowledge and Action. We have seen that the 

• Sankhya has no place for Purusba or God in its 
scheme and conceives of it only as the individual 
Soul,; while the Nyaya holds that he is a mere 

. spectator or has at best but a small share in the 
' work of creation. Both these systems hold that 
it is Prakriti that creates; and Prakriti is symbol- 
ized as Water. Parjanya also means “ cloud or 
rain,” and the point is obvious. 

Cloud. — The word for Cloud in the text is 
; Ghana (Gha, na) meaning “ (na) the Senses of 
Knowledge associated with (gha) the Senses of 
Action; ” and this again gives us the same idea as 
Parjanya. The point is that Arjuna explains by 
means of (Parjanya) the character of Purusha or 
God in Jainism or Sankhya-Nyaya (Ghana) the 
Bcppe of this system. 

Varvatya Weapon. — The word Parvatya is de- 
. rived from Parvata, “ a mountain; ” and Parvata 

■ (Para changed to par, va, ta) means “ (ta) the 
Senses of Action in relation to (va) Prakriti and 
(para) Purusha. ” As the pure Sankhya system 

*■ is based on the character of the Senses of Action, 

• ■ Arjuna examines the character of Purusha and 

Prakriti in this system. 

Qiri or Mountain. — Arjuna shows that the 
. Purusha or God has no place in the pure Sankhya, 
and all life is conceived as having been created 
by Prakriti. Prakriti, when it creates, is said to 
be transformed into eight divisions,— Buddhi, 
. Egoism, Mind, and the five Elements ( BhG. 
VII, 4 ). This is the idea of the eight Vasus, as 
we have explained (MM. IV, 31), and this is 
, Giri or Mountain created by Arjuna by means of 
, his Parvatya weapon. 

; dri. — One of the meanings of the word Giri 
- is ** the number eight” (MWD. p. 356), and the 
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number refers to the eight divisions of Prakriti 
as we have explained. 

Antardhana Weapon . — Finally Arjuna makes 
all to disappear by means of his Antardhana wea- 
pon. This means that he merges all this know- 
ledge into that of the Soul or Pra%a its vehicle, 
seated in the Heart. In other words, he describes 
his own character so far as he has understood it. 

Antardhana . — Antardhana (antara changed to 
antar, dhana) means “ (dhana) seat or receptacle 
of (antara) the Soul. ” The Heart is said to be 
the seat of the Soul, and Prawa' or breath is its 
vehicle or receptacle. Thus Arjuna describes his 
own character in the end. 

35. Arjuna and Kaena. 

Karna Displays all the Feats of Arjuna. — 
We are told that Karna was able to display all 
the feats that Arjuna did in the Tournament. In 
this connection we have explained that Karna is 
Seed or the Vegetable Kingdom, and it is said in 
the Mahabharata (MM. Ill, 253) that Trees have 
within them all the five Elements together with 
their properties, and possess corresponding sense- 
organs likes animals. They live, grow, catch 
disease, are cured, and die like animals; and like 
them are subject to pleasure and pain. In short 
we might say that the Vegetable Kingdom has 
life like the Animal Kingdom, and the recent 
experiments of Sir J. C. Bose point in the same 
direction. Now Arjuna is Prana or Breath, the 
essential energy in Man or the Animal Kingdom; 
and so both he and Karna act almost alike, that 
is, perform the same feats in the Tournament, 
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Prana and Food as Two God.— The con- 
nection between Prawa and Food ( Vegetable 
Kingdom ) is explained in the Upanishads at 
considerable length ( MM. II, 225, seq. ). Man 
lives by Food, and Food has life; and so the two 
are spoken of as two gods and regarded as almost 
alike in power. But all Food is swallowed by 
Pra?ia or Breath, and Food is described as an 
offering made to Prana, the vehicle of the Soul; 
and so the latter may be regarded as superior to 
Food in the end. Hence Arjuna (Prana) is able 
to conquer Kama in the battle of Kurukshetra, 
and the idea will be explained in detail in the 
course of these pages. 

The Ktng of Anga. — It is said that, in order to 
recognize publicly the equality of Kama with 
Arjuna, Duryodhana installed him as king of 
Anga. We have shown that Prana (Arjuna) and 
Food ( Kama ) are spoken of as two equal or 
almost equal gods in the Upanishads, and this is 
what Duryodhana declares. Then we see that 
this equality is due to the fact that, though Prana 
swallows Food, it is Food that nourishes the body, 
and without it Prana itself cannot dwell in the 
body; that is, a creature must perish without food. 
Hence, we might say that Food rules over the 
body. Corresponding to this Duryodhana instals 
Kama (Food) as king of Anga, or “ lord of the 
body,” for that is the literal meaning of the 
word Anga in Sanskrit. 

The Verdict op the People.— We have seen 
how Food and Breath are equal; and so in the 
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combat between Arjuna and Karwa the two heroes 
display almost equal skill; and as it is perhaps 
difficult to decide which is greater of the two, 
some hold that it is Karwa (Food) and others 
that it is Arjuna (Prawa) who is supreme. 

36. The Defeat of Drupada. 

The Order of Deona. — After the Tournament 
is over, Drona calls upon his pupils to seize 
Drupada. We have seen that Man ( Pantfava 
brothers ) has now passed out of Jainism into 
Buddhism, which is based on the character of 
the Mind and the Senses of Knowledge, and 
understands the idea of the Sacrifice of the Senses. 
All others too are at the same stage. Drupada, 
on the other hand, personifies the Sacrifice of the 
Senses as it is understood in the Jaina system of 
thought, and so it is possible for Man to grasp or 
‘‘seize” its idea. Hence the order of Drowa. 

Arjuna Captures Drupada. — But Man alone 
is capable of acting in a true spirit of Sacrifice, 
for Sacrifice requires an understanding of the 
Law of Life, and Man alone is capable of grasping 
what that implies. Again, of all energies in Man, 
it is Prana or Breath that makes for Action; and 
Sacrifice is essentially Action, conceived as selfless 
and self-controlled, and meant for the benefit of 
all. It requires Knowledge too, — Knowledge of 
what is selfless and good; and Knowledge is also 
characteristic of the Soul, whose vehicle is Prana. 
Hence of all Kauravas and Pandavas, Arjima 
alone can “seize” Drupada, and he brings him as a 
captive to Drona. 
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The Kaurava Heroes are defeated by Drupada . — 
It is said that the Kaurava heroes fought with 
Drupada first af all, hut were defeated; and that 
is because they are incapable of performing a real 
act of Sacrifice. It is Man alone who can do so, 
and it is for this reason that Arjuna alone succeeds 
where others fail. 

Yudhishthira Refrains from Fighting . — It is 
said that Arjuna asked Yudhishfhira to refrain from 
fighting. As Yudhishfhira personifies Buddhi, it 
means that Buddhi is not expected to act or fight 
We have explained that Man has so far under- 
stood only the character of Jainism and Buddhism, 
and both these systems believe that Prakriti is 
the chief creative energy of life, and Mahat or 
Buddhi is its first manifest foim. Tins Buddhi is 
characterized by certainty of judgment, calmness 
and peace (MM. 1, 65-66), and it is for this reason 
that Knowledge, the special characteristic of 
Buddhi, and not Action, is regarded as the goal 
of life in these systems. Man, being at this stage, 
cannot admit that Buddhi is capable of Action, 
and so Yudhishthira (Buddhi) is asked to refrain 
from “ fighting. ” Later on Man understands 
the idea of Yoga and Vedanta, and comes to hold 
that Buddhi may, for practical purposes, be 
identified with the Soul (MM. I, 67), and act like 
the Soul itself. And so in the Battle of Kuru- 
kshetra Yudhishthira takes a prominent part in 
the “ fight. ” At the present stage, however, all 
energies of Man, except Buddhi, are believed to 
act; and so Arjuna ( Pra»a ) takes with himself 
Bhima ( Mind ), Nakula ( Arms ) and Sahadeva 
( Legs ), but asks Yudhishthira ( Buddhi ) not 
to take part in the fight. 

Drona and Drupada; the Kingdom of 
Drupada. — ^We have shown that Drupada personi- 
fies the Sacrifice of the Senses, while Drona 
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of tlie Mind and the Senses of Knowledge; 
Drupada refers to the idea of Sacrifice in Jainism, 
while Dro«a in Buddhism. We have seen that 
Buddhism and Jainism are the two halves of Vaise- 
shika-Kyaya-Sankhya, and so it is easy to recon- 
cile Drupada and Drowa, But the Kingdom of 
thought or Sacrifice must be divided between them; 
and, as Buddhism is higher than Jainism, the 
former must have the better part. And so we are 
told that Drowa divided Drupada’s kingdom into 
two halves, kept one for himself, and gave the 
other to the king. 

Drupada seeks means of Revenge. — But 
once we realize that Sacrifice is of different kinds, 
of the Senses, Mind, Buddhi, and the Soul, — we 
cannot stop till we reach the highest. Drupada 
has been made to understand the difference between 
the Jaina and Buddhist idea of Sacrifice; and now 
he thinks that there is a higher idea of Sacrifice 
than that as well. He hopes to understand it, and 
by its- means to conquer Drona; and so we are. told 
that he wandered over the earth seeking means to 
this end. 

The Power and Means of Drupada . — We are 
told that Drupada realized that he could not defeat 
Drowa by means of Kshatriya power; while he 
(Drupada) was inferior to him in Brahma-might. 
We have explained that the four Castes refer to the 
four creative energies in Man, — Brahmawa to 
Buddhi, Kkhatriya to the Mind, Vaisya to the 
Senses of Knowledge, and /Swdra to the Senses of 
Action (MM. I, 282, seq.). We have also shown that 
Brahma is the deity of Buddhist and Jaina systems 
of thought (MM. II, Chapter XI). From this it 



122 THE MYSTERY OF THE MAHABHARATA. 

follows that Drupada realized that, as DroJia 
understood the character of the Mind (Kshatriya 
power) better than he, he (Drupada) could not 
defeat him by its means. Again, as Drowa under- 
stands Buddhism, he is superior bo Drupada who 
understands only Jainism ; and so Drupada is in- 
ferior to him in Brahma-might. 

Drupada must, therefore, seek the assistance of 
a higher system of thought than V aiseshika and 
Nyaya on which Buddhism is based, and that is 
Yoga. As Yoga is based on the character of 
Buddhi, symbolized by the Sun (MM. I, 65) and 
having Tapas or Heat for its attribute, Drupada 
can succeed in his task by getting the assistance of 
a Brahmaiia (Buddhi), and practising Tapas (or 
austerities). This is exactly what is stated in the 
text. 


37. Yudhishthiea as Heir-appabent: 

Bhima and Balabama. 

Yxjdhishthiba as Heib-appabbnt. — ^Man has 
now been established in Buddhism, and all round 
him (Kauravas) are born in the same faith. As a 
new convert is the best advocate of the faith he has 
espoused, Yudhishihira is appointed Heir-apparent 
to the Kingdom of thought. Further, Yudhishfhira 
personifies Buddhi in Man; and this shows that 
Man has accepted Buddhism in perference to 
Jainism after due deliberation and in the light of 
his Buddhi or Reason. 

Bhjma and Balabama. — Bala-rama is the 
brother of Knshjia, and he personifies Pra?^a or 
Breath as the strength and energy of Action and 
associated with the Mind, for we are told in the 
Uptoishads that the Mind is fastened to Breath 
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(Mil. IT, 232, n. 2). K>’ish? 2 .a is the Supreme Soul, 
and Bala-rz-ana or PraHa is said to be his “brother” 
for the two are closely associated togetlier. 

We are told that Bhima took lessons from Bala- 
rama ; this means that the Mind of Man (Bhima) 
now iindcrstands its connection with Breath or 
Pr«? 2 a, conceived as the energy of Action (Bala- 
r.'ima) and associated with the Soul (brother of 
K?*isli'fta). This is a further step in the evolu- 
tion of Man. 

Bala-rama. — Bala-ruma (Bala, r, a, ma) means 
“(ma) the Mind (a) associated with (r) the Senses 
of Action and (bala for bal, ‘to breathe’) Breath.” 

Samharslmna Mid Halayndha . — Balarama is 
also called Samkarshajza and Halayudha. Samkar- 
sha? 2 a is composed of Sam, karshawa; and 
karshawa is a variant of Krishna, both being 
associated with “krish” (MIYD. pp. 306, 1126). 
Sam-karsha? 2 a means “(sam) united with (Kar- 
sha7ia) K?’ishjia,” that is, the Soul or supreme 
Soul ; and we see that Pra72a is united with and is 
the vehicle of the Soul. 

Hakyudha (Hala, ayu, dha) means “(dha) the 
Mind associated with (ayu) Bvana, or vital Breath 
and (hala) Water or Prakriti.” We see that the 
idea is the same as of Balarama. 

One of the meanings of ‘‘Hala” is Water, 
symbolic of Praknti; Ayu means “life” and is the 
name of the presiding deity of Life (MWD. p. 148); 
and the name occurs several times in the Vedas and 
is sometimes identified with Vayu (MM. 1, 413, 
n. 1); and we have shown that Vayu signifies Prana 
or Breath (MM. I, 412-419). Hence the idea of Ayu 
as “life” or “life-breath.” 
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The Mothers of Balarama. — Vasudeva, the 
father of Krishna, is said to have had two wives, 
Devaki and Rohini ; and Balarama, born of 
Devaki, is said to have been transferred to the 
womb of Rohini. This story belongs to another 
Purana, but inasmuch as it has a bearing on the 
life of Krishna, the real hero of the Mahabharata, 
it might be of interest to explain the idea briefly 
here. 

Vasudeva. — ^We have explained that Vasu (Va, 
su) means “bom of Prakriti;” and so Vasudeva 
means “(deva) the lord of (Vasu) all that is born of 
Prakriti.” We have shown that the systems of 
thought, based on Prakriti as the chief creative 
energy of life, are Buddhism and Jainism; and so 
Vasudeva may be said to be the “lord of these 
systems of thought.” 

The Eight Children of Vasudeva: Krishna. — The 
wife of Vasudeva, Dovaki, is said to have given 
birth to eight children. She may be said to per- 
sonify Prakriti ; and as Prakriti is regarded as 
having eight divisions, — Buddhi, Egoism, Mind, 
and the five Elements (BhG. VII,4), she gives birth 
to eight children. Krishna is the last or eighth, and 
so he personifies the eighth energy in this list, that 
is, Buddhi. But, as he is really the Purusha or God 
of Vedanta, this Buddhi is to- be understood as 
identical for practical purposes with the Soul. 
Krishna is, thus, the supreme Soul of the universe, 
made manifest in the light of Buddhi or Reason, 
and born in the midst of Buddhism and Jainism, 
to convince these systems of the truth of Vedanta. 

The Two Wives of Fosndem.— Vasudeva is the 
Purusha of Buddhism and Jainism, and his two 
wives personify the idea of Prakriti in these 
systems. 

Dewiii.— Devaki is the Prakriti of Sankhya- 
Nyaya or Jainism, or more correctly Nyaya, 
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because the Prakriti of Sankhya has no place for 
Purusha or “husband.” She is like Ganga, and 
like the latter gives birth to eight children ; but 
the idea in the two cases is somewhat varied to suit 
the varying context. 

Devaki is identified with Aditi (MWD. p. 459) 
and the latter personifies the creative power of 
Nature (MWD. p. 18), and also means “a cow.” As 
“the creative power of Nature,” she may be said 
to be the Prakriti of the Sankhya; while as a 
“cow,” she is the Prakriti of Nyaya, based on the 
Senses of Knowledge, which the “Cow” signifies. 
Devaki is, therefore, the Prakriti of Sankhya-Nyaya 
or Jaina system of thought, and it is in this 
system that the idea of Krishna or perfect God 
takes birth. As we have explained, the birth of 
Jesus Christ has a similar significance {MM. II, 
Chapter XV), 

RoTiini . — The word Rohini signifies “a cow,” and 
“lightning” (MWD. p. 890). The “Cow” refers to 
the Senses of Knowledge or the Nyaya system; 
while “lightning” is Electric energy and refers to 
the Mind (MM. I, 48), on which the Vaiseshika is 
based (MM. II, 140, seq.) She personifies, therefore, 
the Prakriti of Vaiseshika-Nyaya or Buddhism 

The Mothers of Balarama . — Balarama is said to 
have been transferred from the womb of Devaki to 
that of Rohini; and this means that Balarama 
belongs to the Buddhist more than the Jaina 
system of thought. He refers to the Mind, on 
which the Vaiseshika and the Mahayana school of 
Buddhism is based. 

The Seventh Child . — Balarama is said to be the 
seventh child of Devaki, and so should refers to 
Egoism, the seventh of the eight divisions of Pra- 
kriti. As we shall see in the case of Abhimanyu, 
Egoism is but an aspect of the Soul when it asso- 
ciates with tihe objects of life around (MM. I, xxxv, 
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n. 1, 2). In other words, when the Soul thinks of 
the objects, it is transformed into Egoism. As 
Prawa is the vehicle of the Soul, Egoism may be 
described as Pra9ia associated with the Mind, cha- 
racterized by desire and thinking of the objects of 
life; and that is Balarnma. 

Bhima takes Lessons from Balarama . — Bhiina 
is said to have taken lessons from Balarama ; and 
this means that the Mind of Man (Bhima) under- 
stands its connection with Egoism and Prawa in the 
Mahayana school of Buddhism, thus marking a 
further stage in his progress and evolution. 

A Resume. — Man and all others have under- 
stood the Jaina system of thought (under Kripa), 
and now they have to grasp the idea of Buddhism 
(Drona as a teacher of the Princes). Then they 
have to show that they have become experts in 
these systems (the proficiency of the Princes) and 
can discuss them in an open debate (the Tourna- 
ment). The most interesting point in connection 
with Buddhism relates to the character of the Mind 
(combat between Bhima and Duryodhana); while 
in connection with Jainism, specially with reference 
to the Sankhya, we have to understand the creative 
energy of Food or Seed (Kar?ia). We have also to 
realize that it is the Soul which acquires all know- 
ledge and acts through its vehicle Prana (Arjuna). 
Then we have to understand the connection be- 
tween Food and the Eater of Food (Arjuna and 
Kama). 

When Man has understood all this, he may be 
said to have grasped the idea of Buddhism and 
Jainism, and understood the points of difference 
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between them. Then he can realize that we rise 
from Jainism to Buddhism through the idea of Sac- 
rifice; that is to say, he has grasped the idea of 
Sacrifice in Jainism (the capture of Drupada), and 
examined it in relation to Buddhism (Drona divides 
the kingdom of Drupada}. Thus we see that he is 
■ established in Buddhism, and holds that his faith 
is grounded on Buddhi or Reason, and that this 
is the best system of thought (Yudhish^hira as heir- 
apparent). The Mind is the highest energy of 
Buddhism, and so Man tries to study its character 
more completely, specially in its connection with 
Prawa or Breath, for we are told that the Mind is 
fastened to Breath (Bhima takes lessons from Bala- 
rama). This takes him further afield in the direc- 
tion of iSaivism and Yaishnavism, for the Prawa is a 
vehicle of the Soul, the basis of Vedanta, and so 
Man can grasp the character of the Soul and its 
relation to the Mind in this way. 


CHAPTER VIII 


THE HOUSE OE LAC 
OR 

THE PROGRESS OF MAN 
FROM BUDDHISM TO /SAIVISM 

38. The Hostility of the Kauravas. 39. Vidura to the Rescue. 
40. The House of Lac. 41. In the House of Lac. 42. The Burning 
of the House. 43. Across the Gang.-r. 41. Hunt/ is Thirsty. 45. 
Hirfimba, 46. Bhfma and Hitfimb<f : Ghatotkacha. 47. The 
Slajdng of Vaka. 

A SuMMARy. 

Wb have seen how Man has understood Bud- 
dhism, and after that grasped the connection of the 
Mind with Prawa or Breath, and this marks a 
further stage in his evolution. This rouses the 
hostility of his opponents, the Kauravas, who are 
wedded to Buddhism, and fear that Man will,' in 
this way, rise to higher systems of thought. (The 
Hostility of the Kauravas. 

They wish, therefore, to confine Man to the 
system of his birth, viz,. Jainism. (The House of 
Lao). 

But Man has understood the true character of 
the Mind, and so cannot be confined to the Senses 
of Knowledge and Action, the basis of Jainism. He 
is, therefore, rescued from this lapse to Jainism 
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through, the char^jcter of the Mind. (Vidura to the 
Rescue). 

But Man is originally born in Jainism, and he is 
prepared to show how he can enter into that system 
of thought and come out of it again. (In the House 
of Lac). 

Jainism is based on the idea that Prakriti is the 
chief creative energy of life. Hence it may be said 
to be a Prakritic system of thought, in which we 
assign everything to Prakriti. (The Burning of the 
House.) 

Jainism corresponds to Sankhya-Nyaya; and so 
when Man rises superior to this system by means of 
his knowledge of the Mind and the idea of Sacrifice, 
he may be said to have crossed over the Nyaya, 
system of thought. (Across the Ganga.) 

Man is still at the Buddhist stage of thought ; 
and, though he believes in Sacrifice and holds that 
Purusha or God has a certain share in the creation 
of life, he gives a yet higher place to Nature or 
Prakriti. (Kunti is Thirsty). 

Hence it is necessary for him to understand yet 
more clearly the character of Prakriti in the light 
of the Mind, whose idea he has now more clearly; 
grasped. (Hidimba). 

He sees that all life is created out of the union 
of the male and the female or Purusha and Prakriti 
but there are some who would give the first place 
o Prakriti, while others to Purusha (Hidimba and- 
Hidimba). He shows that the former view is erres 
tneous (slaying of Hidimba), for all creation tako 
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place through the larger share of Purnsha than that 
of Prakrit! . (Bhima and HiiZimba : Ghaiotkacha). 
He then understands that the Senses of Knowledge 
and Action arises out of the Mind, and they are 
associated with each other. (Ghaiotkacha). 

This puts an end to the belief that Prakrit! is 
the chief creative energy of life. (The Slaying of 
Vaka). 

38. The Hostility of the Katjeavas. 

The Hostility of the Kauravas. — At the 
conclusion of the last Chapter we saw that Man 
(Panda va brothers) was only' established in the 
Buddhist system of thought, or Nyaya-'Vaisesl ika, 
as .taught by Drona, and every body else held the 
same belief. Buddhism holds that the Mind is the 
highest creative energy of life; but Man has tried 
to understand the connection between Mind and 
Prana, the vehicle of the Soul (Balarama as the 
teacher of Bhima), and this gives him a fuller idea 
of the Mind, and shows him that there is some- 
thing higher than the Mind. This marks a further 
stage in his evolution, for Prana is the vehicle of 
the Soul, and by understanding the connection 
between Mind and Prana, he will be able to grasp 
its connection with the Soul, the basis of Vedanta. 
The opponents of Man scent danger in this. They 
are wedded to Buddhism, pure and simple, and 
cannot accept anything else. So long as Man had 
accepted their faith, he was one of them, and 
they could make him (Yudhishihira) even , heir- 
apparent to the Kingdom of thought. But ivhen 
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Chap. vni. 

Man seeks to go beyond their pale, he rouses their 
jealousy; and so we are told that the mind of king 
Dhritarashfra, — the blind leader of Buddhism, — 
was suddenly poisoned against the PaTO(?avas. 

An Attempt to Burn the Pandavas. — Then 
we are told that the Kauravas tried to burn the 
PancZavas and their mother Kuntj, but in vain. 
This means that they tried to limit them to Buddh- 
ism and Jainism, the systems of thought based on 
Prakriti as the chief creator of life, but did not 
succeed. This is the idea of “burning,” meaning 
“assigning to Prakriti or a Prakritic system of 
thought;” and so we are told that the Kauravas 
tried to “burn” the Pandavas and their mother, 
but did not succeed. 

In this connection we have explained that the 
Kauravas are Buddhists, and hold that Prakriti 
is the chief creator of life. /Sakuni personifies 
Jainism, Kama the pure Sankhya based on the 
creative character of Pood, and Du^sasana, a son 
Dhritarash^ra, that system of thought which holds 
that all life is an evil. All these combine in their 
desire to keep Man from going out of their fold, for 
otherwise he would be a source of danger to their 
own existence. And so they make a plan to 
“burn” the Pandavas. 

Jiuhsasana. — Du^sasana (Dui^ or dur, aasana) 
means “(sasana) the doctrine or religion of (dur) 
Evil.” Hence he personifies the idea that life is an 
evil, and it is only by renouncing all Action that 
we can succeed in escaping from its doom. This 
is the Jaina and Buddhist theory of life, and it is 
this that DuAsosana personifies. 
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Burning . — The word for “burning” in the text 
is Daha (da, ha) which means “(da) giving to (ha) 
Prakriti,” that is, assigning to Prakriti or a Pra- 
kritio system of thought. In other words, if the 
Kauravas can succeed in “burning” the Pandavas, 
they will have succeeded in confining them to 
Buddhism and Jainism, which are Prakritic systems 
of thought, holding that Prakriti is the chief 
creator of life. 

Burning and Death . — In this connection we 
have explained how “death” also is “assigning to 
Prakriti,” for all life is of Purusha or God and 
death of Nature or Prakriti (MM. I, 260). 

39. ViDUBA TO THE EeSOUE. 

The Pailxjbe op the Katjeavas. — But Man 
cannot be assigned to Prakriti or a Prakritic 
system of thought. Buddhism and Jainism alone 
are Prakritic systems, and, as they correspond 
to Nyaya-Vaiseshika and Sankhya-Nyaya, the 
highest range of their thought is limited to an 
aspect of the character of the Mind, the basis of 
the Vaiseshika. But Man has grasped a truer idea 
of the Mind and its relation to Prana, the vehicle 
of the Soul; and so he cannot be confined to the 
limits of Buddhist thought, assigned to a Prak/i- 
tic system, or “burnt.” 

VinxjEA TO THE RESCUE. — Man, as we have 
seen, can escape because he has understood the 
true character of the Mind. Now Vidura personi- 
fies the Mind in all principal systems of thought;' 
so.wp might say that he comes to the rescue of 
tile' Pandavas (Man). Again, Man can escape 
when he understands the 'Vaiseshika (based on 
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the Mind) in all its three aspects, corresponding 
to the three principal systems (MM. II, 111); and 
in any case he must get out of the range of Nyaya, 
the centre of Buddhist and Jaina thought (Vaise- 
shika-Nyaya-Sankhya). In other words, as Ganga 
is the Prakriti of Nyaya, he will be out of danger 
only when he crosses the Ganga. Corresponding 
to this we are told that Vidura informed the 
Pawdavas of their danger, and sent them across 
the Ganga. 


40. The House op Lac. 

The^House op Lao. — ^Before we can agree 
that Man has really been confirmed in the know- 
ledge of the Mind or the Vaiseshika, and passed 
out of the Senses or Sankhya-Nyaya, on which 
Jainism is based, he should be able to show how 
this can be done. In other words, he should be 
able to demonstrate how a person can enter the 
latter systems and then make good his escape out 
of them. This is the House of Lac made for the 
Pandavas at the instance of Duryodhana, out of 
which they made good their escape. 

The City op Vakana. — We are told that the 
Pawdava brothers, accompanied by their mother, 
went to a city called Varawavata, where the 
people were celebrating the festival of /Siva. 
This means that they understood the character of 
self-restraint or Sacrifice in the religion of /Siva. 
In other words, they had passed out of Buddhism, 
and entered the portals of /Saivism. This is ex- 
pressed by the name Varawavata, which signifies 
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self-restraint or Sacrifice, and /Siva is the presiding 
deity of his own religion. 

Yaranavaia. — The word Vara7^avata is derived 
from Varawa, which means “restraining, resisting” 
(MWD. p. 944), and restraint is one of the essen- 
tials of Sacrifice. 


Phrochana Builds a House op Lac. — Then 
it is said that Purochana, at the instance of 
Duryodhana, built for them a House of Lac, 
and enticed them to enter it, intending to burn 
them up there. Purochana personifies Buddhism 
like Duryodhana himseh; and this means that the 
Buddhists (Duryodhana) desire to confine Man 
(Pandavas) to Sankhya-Nyaya or Jainism, — and 
that is the House of Lac — and compel him to 
admit that Prakriti is the chief creative energy 
of life. This is the meaning of “burning” them. 
The Kauravas are Buddhists, and they see that 
Man is going in advance of them by following 
/Saivism; and so they believe that the safest 
course for them is to confine him to Jainism. 


Purocham. The word Purochana (Puro, cha, 
m) means “ (puro) in the presence of (cha) the 
Mmd a,nd (na) the Senses of I^owledge. ” He 
personifies, therefore, Vaiseshika-Nyaya, or Bud- 
dhism, based on the character of the Mind and 
the Senses of Knowledge. Thus he is a fit 
person to brmg down Man from /Saivism to 
Buddhism, and then confine him to Jainism if 
he can. 

■^“‘'•-■The House of Lac is a 
gructure of Jama system of thought; and if 
Man can be enticed to enter it, he can easily be 
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“ burnt ” or assigned to a Prakritic system of 
thought. 

The word for Lac in the text is Jatu (Ja, t, u) 
which means “ (u) the Senses of Knowledge and 
(t) Action (ja) made manifest. ” We have shown 
that the two schools of Jainism are based on 
the character of the Senses of Knowledge and- 
Action; and so the House of Lac is a “ structure ” 
of this system of thought. 

The Composition of the House of Lac. —It would 
be of interest to examine the structure of this 
House in some detail and see if it fits in with 
the essential idea of the Jaina system of thought. 
It is said that the House of Lac was to be 
covered with lac, wood, hemp, oil and Ohee or 
clarified butter; and all these words, when 
analysed, express ideas associated with this sys- 
tem of thought. 

Lac . — The word for Lac in the text is Laksha, 
(La, aksha, a) which means “ (a) leading to (ak- 
sha) the Senses (la) ten. ” Laksha (Lac) signifies, 
therefore; the ten Senses of Knowledge and Action, 
on which the Jaina system is based; and that 
is also the idea of Jatu-griha or the House of Lac. 

Hemp . — The word for Hemp is 8a.ne, (sa, wa), 
meaning “ (wa) the physical energy of the Heart, 
characteristic of Prakriti of the Sankhya, asso- 
ciated with (sa) the Senses of Knowledge, the 
basis of Nyaya. ” Hence “ /Sawa ” or Hemp also 
refers to Sankhya-Nvaya or the Jaina svstem 
of thought. 

Oil . — The word for Oil is Taila, which is 
derived from Tila (ti, la), meaning “ (la) the ten 
Senses (ti, an older form of iti, MWD. p, 446) 
that is to say. ” “Taila” or Oil signifies, there- 
fore, the ten Senses of Knowledge and Action, 
on which the two schools of Jainism are based. 
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Wood . — The word for Wood is Daru (Da, r, u) 
which means “ (da) giving (r) the Senses of Action 
and (u) of Knowledge, ” the basis of the two 
schools of Jainism. 

Qhee . — The word for Ohee or clarified butter 
in the text is Ghrita, which means Water (MWD. 
■p. 378) symbolic of Prakriti. 

Thus we see that Man (Pawi^avas) is to be 
“ covered ” or surrounded by all these ideas 
relating to the Jaina system of thought. He is 
to enter this system (House of Lac), which is 
based on the ten Senses (Laksha); he is to be 
made to understand the idea of Prakriti in 
general ( Ghrita ) and in relation to Sankhya- 
Nyaya (Sana.); he has to grasp the character of 
the ten Senses (Taila), and their connection with 
one another (Daru); and when he has accepted 
the truth of all this, he will be compelled to 
accept the Jaina system of religion or “burnt.” 

ViDHBA Instructs Yudhishthiea in Mlbch- 
CHHA Language.— We are told that Vidura 
knew the designs of the Kauravas, and told 
Yudhish^hira in Mlechchha language the means 
of escape from the House of Lac. This means 
that the Buddhi or Keason of Man (Yudhishfhira) 
understood the character of the Mind or the 
Vaiseshika (Vidura), and realized that one can 
escape out of J ainism by means of Buddhism 
(Mlechchha language). The Kauravas are Bud- 
dhists themselves, and so they too cannot but 
agree to this position; and we have shown 
how Buddhism and Jainism are two parts of 
the same system of thought, and how we can 
rise, from the one to the other. 
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Mleckchha Language . — The word Mlechchha 
(M-1, e, ch-chha) is made up of the conjunct 
consonant m-l, e, and the conjuct consonant 
ch-chha. It means “ (ch-chha) the union of (ch) 
the Mind and (chha) the Senses of Knowledge or 
Buddhism (e) entering into (m-1) the union of 
(m) the Senses of Knowledge and (1) the ten 
Senses, that is Jainism. ” In other words, it 
signifies the relation of Buddhism to Jainism, 
by means of which we can escape from the latter 
system of thought. 

41 . In the House op Lac. 

The Pandavas Enter the House op Lac. — 
But Man is quite prepared to show how he can 
enter into the spirit of Jainism (House of Lac) and 
then make good his escape. And so we are told 
that the Pandavas came willingly to dwell in 
the House of Lac. They knew that it was made 
of “ infiammable material, ” and understood the 
designs of Purocbana. But they were not afraid, 
for they knew how they could escape. 

The Subterranean Passage. — ^We have ex- 
plained that Man can escaj)e from this House of 
Lac or Jainism only if he has imderstood the 
character of Buddhism, that is, the character of 
the Mind and its relation to the Senses, and the 
idea of the Sacrifice. We are told that the 
Pandavas made a subterranean passage in the 
House of Lac and by means of it made good their 
escape; and the “ subterranean passage ” explains 
the relation of the ten Senses to the Mind on 
the one hand and Prakrit! on the other, that is, 
the relation of Jainism to Buddhism; for Jainism 
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is based on the ten Senses, Buddhism on the Mind 
and the Senses of Knowledge, and both of them 
refer to Prakriti as the chief creative energy 
of life. 

, 8vi)terranean Passage . — The word for subterra- 
nean passage in the text is Bila (B,i,la) which means 
“(la) the ten Senses in relation to (i) the Mind and 
(b).Praknti,” We have explained that Jainism is 
based on the character of the ten Senses ; Buddhism 
on that of the Mind and the Senses of Knowledge, 
and its Mahayana school refers to the Mind ; and 
Prakrit! is regarded as the chief creative energy in 
both, though with varying power in relation to 
Purusha or God in each. It is by means of this 
knowledge of the connection between Jainism and 
Buddhism that we can escape from the former 
system of thought. 

42 . The Burning op the House. 

The Burning op the House op Lac. — We 
have seen that the House of Lac is a structure of 
Jaina thought, based on the idea of Prakrit! as the 
chief creative energy of life. It ^s, therefore, 
to be assigned to Prakrit! or “burnt.” But it is 
not necessary for any one else to “burn” it; for 
Man understands its character well enough, and so 
is competent to “burn” it himself; and that is 
what the Pandavas are said to have done. 

The Almsgiving op Kunti.— We have ex- 
plained that it is by means of Sacrifice that we rise 
from, a lower to a higher system of thought ; and so 
before the Pawdavas (Man) can escape from the 
House of Jaina thought (Lao), we should have a 
clear reference to Sacrifice. Corresponding to this 
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we are told that before the Pa?idavas escaped froin 
the House of Lao, Kunti had fed a large numbed 
of Brahmams and given them alms. Now Dana or 
almsgiving is an act of goodness or Sacrifice, and 
Bfahmawas are those who are endowed with 
Buddhi, and so worthy of alms. Feeding the Brah- 
mawas is, therefore, an act of Sacrifice, and it 
enables the Pawdavas to escape from this House 
of Jainism (Lac). 

PuROCHANA IS BuRNT. — ^We have explained 
that Purochana refers to Buddhist system of 
thought. But he has built this House of Lac or 
Jainism, and induced Man to enter it. -In other 
words, he may be said to have accepted it for him- 
self, at least for the time being ; and so we are told 
that he was himself “burnt” in the bouse. 

A Nishada Woman and her Sons Perish 
TOO. — Then we are told that a Nishada woman and 
her five sons perished in the fiames. This means, 
that those people who do not accept the Vaiseshika 
or higher systems of thought are agnostics and athe- 
ists (Jainas), and so they hold to Prakriti and are 
“burnt.” This is the idea of Nishada. 

Nishada .- — ^The word Nishada (Ni, sh,ada) means' 
“(ada) accepting (ni) the negation of (sh) the- 
Mind.” Thus, he who denies the Vaiseshika or the 
philosophy of the Mind is a Nishada. He limits 
himself to the Senses, and so is a Jaina. Hence he' 
believes in Prakriti, and so is “burnt” or “assigned 
to Prakriti.” - - 

Nishadas as' O.utcastes . — The Nishadas are Said 
ta 'be outcastes; :and, as they are atheists and., 
agnostics, this would, explain one of the main causes . 
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of excommunication in olden times. Those who 
denied the existence of God, or were agnostics, 
were driven out of the fold of Hinduism, degraded 
and made “untouchables” or outoastes. Their 
touch, nay, their very shadow, was said to defile. 

The Nishadas are said to be the issue of mixed 
marriages too, specially of a Brahmawa father 
and a Sicdra, mother; and as mixed marriages have 
always provoked opposition in all societies, this 
would further explain the origin of the Nishadas. 

43 . Across the Gahoa. 

Across the Ganga. — Man has passed out of 
Jainism or Sankhya-Nyaya by understanding the 
character of the Mind and the idea of Sacrifice. 
Hence he may be said to have crossed over Nyaya, 
or Ganga its Prakriti. Corresponding to this we 
are told that after the Pawdavas had escaped from 
the House of Lac (Jainism), they crossed over the 
Ganga, the Prakriti of the Nyaya system of 
thought. 


44 . Khnti is Thirsty. 

Kitnti is Thirsty. — ^Kunti is the Prakriti of 
the Sankhya, and Prakriti is symbolized as Water 
in sacred literature. Hence she wants water or is 
thirsty. 

Bhima goes out in Search of Water. — Man 
has grasped the character of the Mind on which the 
Vaiaeshika is based. It is, therefore, necessary for 
him to understand the character of Prakriti in the 
light of the Mind. And so Bhima, who personifies 
the Mind of Man, goes out in search of water 
(Prakriti). 
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45. Hidimba. 

Hidimba and Hidimba. — Man has to under- 
stand Praknti or the world of manifest life in the 
light of the character of the Mind, according to 
which we hold that Purusha and Praknti together 
create the world. Now in this association of 
Purusha and Praknti we might hold (1) that the 
share of Purusha is smaller than that of Praknti, 
and this corresponds to the point of view of the 
Mahayuna school of Buddhism ; or (2) that the two 
are equal, and this corresponds to the Dualistio 
school of jSaivism ; or (3) that the share of Purusha 
is greater than that of Prakriti, — and this is the 
view of the Vaishnavite Dualistic school. As Man 
has not yet attained to Vaishnavism, the last does 
not at present arise. He has understood the first 
and considered it erroneous, and he has grasped and 
accepted the second. These two points of view re- 
garding the character of the Mind are personified 
by Hidimba and Hidimba, the giant and his sister. 
Bhima will, therefore, be able to “slay” the 
brother, but not the sister. 

HidimJa.— Hidimba (H, i, dimba) means “(dimba) 
the child or personification of (i) the Mind associated 
with (h) Praknti. He refers, therefore, to the Vai- 
seshika, based on the character of the Mind, in 
Buddhism (Vaiseshika-Nyaya), giving a higher 
place to Praknti than Purusha in the creation of 
life. 

A Baksliasa . — Hidimba is said to be a Raksha- 
sa, (Ra, aksha, sa) which means “(sa) he who 
personifies (aksha) the Senses of (ra) Action*” 
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Thus a Rakshasa is one who believes in the Digam- 
bara school of Jainism, that is, is an atheist, 

Hitfimba, as a Rakshasa, means that his idea 
of the Mind is to be referred to Sankhya-Nyaya- 
Vaiseshika, on which Buddhism and Jainism are 
based, holding that Prakriti is the chief creator 
of life. 

Emma as a Rahshasa . — The idea of a Rakshasa 
throughout sacred literature is the same. It signi- 
fies one who believes in Prakriti rather than 
Purusha or God as the creator of the universe. 
The idea of Ravawa, the lord of Lanka, is the same. 
He has ten heads, which refer to the ten Senses of 
Knowledge and Action; and so he may be said to 
personify Sankhya-Nyaya or Jainism and Buddhism 
based on their character. The War between Rama 
and Ravawa is thus a conflict between the Dualistic 
school of Vaishnavism (Rama) and Jainism and 
Buddhism, and the former succeeds. This will be 
explained at some length in the Vana Parva, 
where we get a reference to the Story of Rama. . 

Htdimba. — Hidimba the sister of HWimba, is 
one who is accustomed to believe in the Vaiseshika 
or the Mahay ana school, holding that it is .Pra- 
kriti more than Purusha that creates; and so she is 
a RakshasL But when she sees the real character 
of the Mind (Bhima), on which the Vaiseshika is 
based, she changes • her opinion, and accepts the 
more correct idea of the creative energy of the 
Mind, Hence we are told that, her heart was filled 
with desire when she saw Bhima (Mind of 
Man), and desired to have him for her husband. 

. Bhima Slays Hidimba.— But Hidimba, the 
brother of Hidimba, does not agree that Purusha 
or God is the phief creator of life. He holds rather, 
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that it is Prakriti who creates. He belongs, 
therefore, to a Prakritic system of thought, and so 
Bhima “slays” or “assigns him to Prakriti,” that 
is, shows his true character as he is. 

Slaying . — The word for “slaying” in the text 
is Vadha (Va, dha), which means “(dha) placing or 
assigning to (va) Prakriti.” * 

46 . Bhima and Hidimba: Ghatotkacha. 

Bhima and Hidimba. — ^Now we have to under- 
stand the real creative character of the Mind. We 
see that Purusha and Prakriti are united together 
for purposes of creation, but the share of Purusha 
is greater than that of Prakriti; and it is then that 
creation takes place.* This is the marriage of 
Bhima and Hidimba, and of their union is born 
Ghaiotkacha. 

A Slender Lady of Mind-like speed . — ^We have 
explained that Hidimba personifies the Mind; that 
is, she is Prakriti of the Vaiseshika, based on 
the character of the Mind. Hence she is described 
as a “slender lady of Mind-like speed;” and she 
takes Bhima to the Manasa lake, or the Lake of 
Manas or the Mind; and “lake” or Water symbol- 
izes Prakriti. 

Ghatotkacha. — We have seen that Man has 
understood the character of the Mind and its 

* We have explained that the energy of the Mind is 
electric, which has a positive and a negative aspect. But 
the current of energy will flow only when there is what 
is called a difference of potential. In other words, one 
aspect, and the ancients held that it was the positive or 
Furushic, should be higher than the other. This may be 
said to correspond to the higher energy of Purusha in 
relation to Prakriti, which alone makes it possible for the 
current of life to flow. 
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connection with the Senses of Knowledge and 
Action. We see that the true relation between 
them is that the Mind is connected with the 
Senses, and the Senses of Knowledge with those 
of Action; and when we associate the Mind with 
the objects of life, we see that it is so. This is 
Ghaiotkacha, signifying that where the Mind is 
regarded as the chief creative energy of life, the 
Senses of Knowledge are associated with those 
of Action, and vice versa. In other words, when 
the Mind of Man (Bhima) is associated with Pra- 
kriti or the objects of life, expressive of the 
character of the Mind (HitZimba), we see its 
connection with the Senses and of the Senses with 
one another (Ghafotkacha). 

Ghatotkacha . — Ghaifotkacha (Gha,^a,u,t,ka,cha) 
means “(cha) the Mind as (ka) the first creative 
energy of life, associated with (t) the Senses of 
Action and (u) of Knowledge, and (ta,) the Senses 
of Knowledge associated with (gha) those of 
Action.” 

Ghatotkacha as ah Opponent op Karna. — 
We are told that Gha/otkacha was specially 
created as an opponent of Karwa, so that he 
might be slain by that hero and Arjuna be saved. 
Now we see that Karwa personifies Food, and the 
fight between Karrea and Arjuna corresponds to 
that between Food and Prana, the Eater of Pood. 
We have thus to consider the effect of Food on 
Prana and other energies of the body, and vice 
vei'sa: and we see that while Prana is higher than 
Food, the latter is superior to all other energies 
of the body. Thus, when we are told that Karna 
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slew Gha^otkacha, it means that Food is superior 
to the Mind and the Senses. As we shall see, 
Karwa is able to defeat in battle all the Pawdava 
brothers with the exception of Arjuna, and the 
explanation is the same. 

47 . The Slaying of Vaka. 

Bhima Slays Vaka. — The marriage of Bhima 
and Hidimba shows that if we examine the world 
in the light of the creative character of the Mind, 
we see that, though Purusha and Prakriti are 
united together for purposes of creation, the 
share of God is greater than that of Prakriti. 
This being so, Man cannot give the chief place 
to Prakriti as a creator of the universe. Corres- 
ponding to this we are told that Bhima (Mind^ 
slew the Rakshasa Vaka, who personifies the idea 
that Prakriti is the chief creator of life. 

Valca . — ^Vaka (Va, ka) means “ (ka) the first 
creative energy of life is (va) Pral^ti.” The 
idea of Rakshasa has already been explained. 

A Resume. — We have seen how Man (Pawda- 
vas) rouses the hostility of his opponents, wedded 
to Buddhism (Kauravas) for trying to go beyond 
their pale and understanding the relation of the 
Mind to Prana or vital Breath, the vehicle of the 
Soul. They apprehend danger to their o-wn 
existence, fearing that he would be able to pass 
on to higher systems of thought, and so wish to 
confine him to Jainism (House of Lae). But 
Man understands the nature of Sacrifice (Vara- 
navata), and knows that Buddhism is included 
in and leads to jS^aivism (Worship of ;S^iva). He 



146 


THE MYSTERY OP THE MAHABHARATA, 


also knows the character of the Mind and its 
connection with the Senses of Knowledge and 
Action (Mlechchha language), and can easily 
cross over the Nyaya system of thought (across 
the Ganga) into the Vaiseshika. He is, however, 
prepared to show how he can enter into the 
spirit of Jainism (House of Lac), and then pass 
out of it into higher forms of thought through 
the idea of Sacrifice (almsgiving of Kunti) and 
by expounding the connection of the Mind with 
the Senses of Knowledge and Action (subter- 
ranean passage), and this marks his final passage 
overNyctya (across the Ganga). 

Man has entered the Vaiseshika, based on the 
character of the Mind, and so must understand the 
world in the light of the Mind. He sees that all 
life is created out of the union of the male and 
the female or Purusha and Prakriti, — the essen- 
tial idea of this system, — but there are some who 
would give the first place to Prakriti, while 
others to Purusha (HMimba and Hit^imba). He 
shows that the former view is erroneous (slaying 
of Hidimba), and that all creation takes place 
when Purusha has a larger share than Prakriti 
(the marriage of Bhima and Hidimba and the 
birth of Gha^otkacha). He understands- that, if 
the Mind be regarded as the chief creative energy 
of life, we must know its connection with the 
Senses; and then we see how the Senses of 
Knowledge and Action are connected with and 
arise out of the Mind (Ghafotkacha). After this 
he can never agree that Prakriti is the chief 
creative energy of life (slaying of Vaka). 
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48. The Sacrifice of Drupada, 49. The Birth of Dhrish^a- 
dyumna. 50. The Birth of Draupad/ or Krishna: 5ikha«<fin. 61. 
Bhaumya. 52. The Potter’s House. 63. The Test. 54. Krishwa 
recognizes the Pa«flavas. 55. Shooting the Mark: Kar«a’s Attempt. 

66. The Success of Arjuna. 57. The Wife of Five. 

A Summary. 

Man has passed out of Nyaya into the 
Vaiseshika, based on the character of the Mind, 
and has grasped its connection with the Senses 
of Knowledge and Action. It is necessary for 
him to understand more completely the character 
of the Sacrifice, or the creative, selfless and bene- 
ficent action, of the Mind and the Senses and 
their objects. 

We must always begin at the bottom of the 
scale, and so we have to examine the idea of 
Sacrifice in Jainism or Sankhya-Nyaya, which 
is personified by Drupada. Then we have to 
understand the idea of Sacrifice in Buddhism, 
personified by Dro»a. This enables us to see 
how we can rise from one idea of Sacrifice to 
another; and we find that it is possible to rise 
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from the Buddhist idea of Sacrifice to a yet higher 
one. (The Sacrifice of Drupada). 

We see that there are two kinds of Sacrifice. 
Some actions are commonly called Sacrifice, but 
are not reaUy so, and they can become true acts 
of Sacrifice only when the idea of God is present 
in them, for the idea of God is akin to that of 
Sacrifice. (The Birth of Dhrishiadyumna). 

But certain other actions are always charac- 
terized by true Sacrifice and have the idea of 
God inherent in them. ( The Birth of Draupadi ). 
This enables us to see that the idea of Prakriti 
or Nature is transformed into that of God when 
we associate with it the idea of Sacrifice. (The 
Birth of /.9ikhawdin). 

When Man understands the character of the 
Mind and its connection with the Senses of 
Knowledge and Action, and also grasps the 
idea of Sacrifice, he rises from Buddhism and 
Jainism or Sankhya-Nyaya-Vaiseshika to the re- 
ligion of Mahadeva or Yoga-Vaiseshika-Nyaya. 
(Dhaumya). 

The religion of Mahadeva holds that God and 
Nature are joint creators of life. Man under- 
stands this, and realizes that, though the two 
are associated together, it is God who is master 
and lord of Prakriti. (The Potter’s House). 

Man has now to show that he has properly 
understood the idea of Sacrifice of the .Mind and 
the Senses and their objects (the Test), and that 
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the idea of God is inherent in Sacrifice. (Krishna 
recognizes the PawcZavas). 

Sacrifice is creative, selfless, and beneficent 
action; and it may be argued that not only the 
Animal Kingdom, but the Vegetable Kingdom 
too is capable of this Sacrifice; for the latter 
has life and consciousness of its own, and so can 
act in a spirit of Sacrifice. Then again we are 
told in the Upanishads that Food, based on the 
Vegetable Kingdom, is a Sacrifice offered to Pr«na, 
the vehicle of the Soul, We see, on the other 
hand, that this Sacrifice of the Vegetable Kin gdom 
or Food depends on the functions of Prawa or 
the Animal Kingdom. In other words, if there 
were no Animal or Eater of Food, Food could 
not by itself be eater or make a Sacrifice. (The 
attempt of Karwa), 

Thus it is Man, the highest expression of the 
Animal Kingdom, who alone can understand or 
make a Sacrifice. Sacrifice is creative action, 
and all action depends on the energy of Prawa 
or Breath, the vehicle of the Soul. Again, all 
knowledge belongs to the Soul, which is charac- 
terized by consciousness and memory. Hence, 
as Breath is the vehicle of the Soul, it is Pra%a 
alone that can understand or make a true Sacrifice. 
(The Success of Arjuna). 

Though Prana is at the root of all action, 
Man has a number of other energies too, — Buddhi, 
Mind, and the Senses, or Legs and Arms; and 
each of them is capable of action conceived as 
a Sacrifice. (The Wife of Five). 
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48. The Sacrifice of Deupada. 

The Sacrifice of Darhpada.— Man has 
passed out of Jainism or Sankbya-Nyaya 
(the House of Lac) in two ways, ( 1 ) by 
grasping the character of the Mind and its con- 
nection with the Senses of Knowledge and Action, 
and ( 2 ) by understanding the idea of Sacrifice. 
But Sacrifice is not limited to the Senses alone, 
and it is necessary to understand its scope and 
character more completely. 

We have to start at the bottom of the scale, 
and so must examine the character of Sacrifice 
in Jainism, that is, the Sacrifice of the Senses 
and their objects, personified by Drupada. Then 
we have to understand the idea of Sacrifice in 
Buddhism, that is, the Sacrifice of the Mind and 
the Senses of Knowledge, personified by Dro%a. 
Further, we have seen in the victory of DroM.a 
over Drupada how we can distinguish between 
the character of Sacrifice in Buddhism and 
Jainism; and this enables us to see how it is 
possible to rise from one to the other. We have 
to understand the character of Sacrifice in the 
different systems of thought, and have to begin 
at the bottom of the scale; and if we know how 
to rise from Jainism to Buddhism, we know the 
means to rise to higher systems too. Drupada, 
the symbol of Sacrifice in Jainism, must, therefore, 
understand the true nature of Sacrifice if he 
wishes to defeat Drowa, the symbol of Sacrifice 
in Buddhism. Now the system of thought higher 
than Buddhism is ^aivism, which holds that all 
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creation takes place out of the union of the male 
and the female; and this system, having the 
Vaiseshika at its centre, is personified when there 
is an issue out of this union (MM. II, 288; III, 
331). To understand the idea of Sacrifice in 
the Vaiseshika as the centre of /Saivism, we must 
have the birth of children; and so we are told 
that Drupada performed a great Sacrifice in order 
to have children. 

49. The Birth op Dhbishtadyumna. 

The Birth op Dhrtshtadyitmna. — In order to 
understand the idea of Sacrifice in the Vaiseshika, 
we must understand the true character of the func- 
tions of the Mind on which this system is based ; 
and we see that the Mind is associated with the 
Senses of Knowledge and so is said to be a sixth 
sense itself. This is Dhrishiadyumna, born out of 
the Sacrifice of Drupada. 

T>hrishtadyumna . — Dhrishiadyumna (Dhri, sh, 
ta., dyu, mna changed to mna) means “(mna, 
originally identical with man, from which Manas 
or Mind is derived — MWD.pp.783, 837) the Mind 
associated with (Dyu) the Senses of Knowledge, and 
(fa) the Senses of Knowledge associated with (sh) 
the Mind, characterized by (dhri, to practise self- 
control, MWD.p. 519) Sacrifice.” 

We have seen that Dyaus or Dyu is the Vedic 
deity of the Nyaya system of thought, based on the 
Senses of Knowledge (MM .II, 149) and self-control 
in an essential of Sacrifice. Dhrishfadyumna perso- 
nifies, therefore, the Sacrifice or creative, self-con- 
trolled and beneficent action of the Mind in asso- 
ciation with the Senses of Knowledge, and of the 
Senses of Knowledge with the Mind. 
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Dheishtadyumna and Drona. — ^We are told 
that Dhrishtodyumna was created in order to slay 
Dro»a ; but even though Drowa was aware of this, 
he taught him everything he knew. The point is 
clear. Drona personifies Sacrifice in Buddhism, and 
Dhrishfadyumna in 5aivism ; and though both 
understand the character of the Mind in relation to 
the Senses of Knowledge, ^aivism is higher than 
Buddhism and includes the latter system. Further, 
Buddhism is based on the conception of Prakriti as 
the chief creative energy of life, and so Drona has to 
to be “slain” or “assigned to Prakriti.” Hence 
Dhrishfadyumna, who personifies the idea of Sacri- 
fice in a higher system of thought, is competent to 
“slay” Drona. But we can rise to a higher system 
only through a lower one and, as Buddhism leads to 
/Saivism, Drona teaches Dhrishfadyumna all he 
knows, although the latter is to “slay” him one 
day. 


50. The Birth of Draupadi. 

The Birth of Draupadi. — All Sacrifice is 
creative action characterized by impartiality, self- 
control, and the spirit of goodness ; and it is this 
that gives us the idea of God. This point must be 
made clear, namely, that the idea of God is inherent 
in Sacrifice; for each system has its own idea of 
Sacrifice, and Jainism has little place for God in its 
scheme. We must distinguish between actions 
commonly called Sacrifice, but without refer- 
ence to God, and those that always refer 
to God. The former too can become real acts 
of Sacrifice when they are pervaded by the 
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idea of<3od; but the latter are always so. The 
first is personified by Dhrishiadyumna, and the 
latter by Draupadi, the second child born out of 
the Sacrifice of Drupada. She personifies the Sao- 
rijfice of the Mind and Senses of Knowledge and 
Action and their objects, always pervaded by the 
idea of God, and she so is called Krishna, a counter- 
part of Krishna, or “leading to Krishna,” the sole 
supreme Creator of the universe. 


Draupadi . — The word Draupadi is the femirune 
of Draupada, which means “belonging to or des- 
cended from Drupada.” It may also be regarded 
as a Vriddhi or elongated form of Drupadi (D, r, u, 
pa, d, i, i), meaning “(i, a sign of feminine gender. 
Woman being regarded as an instrument of 
creation) the creative energy of (i) the Mind 
characterized by (d) Sacrifi.ce and associated with 
(pa) the objects of the Senses, and (u) the Senses 
of Knowledge and (r) of Action characterized by 
(d) Sacrifice.” She personifies, therefore, the Sacri- 
fice of the Mind and the Senses of Knowledge and 
Action and their objects. This Sacrifice is con- 
ceived as creative (Woman), and refers to the idea 
of God ; and so she is also called Knshjta (Krishwa, 
a), meaning “(a) leading to (Krishna) Krishwa, the 
supreme Creator of the universe.” 

SiKHANDiN. — We have examined the character 
of Sacrifice, and shown how it can be regarded as 
truly so only if it is prevaded by the idea of God. 
Now let us see its connection with Nature or 
Prakriti. We have explained that all actions are 
said to arise from Prakriti (Pra, kri, ti), and that 
is the very meaning of the word (MM, II, 116, n. 1); 
and now when we associate the idea of Sacrifice with 
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actions, we refer them not to Prakriti but to God. 
Sacrifice is creative action, performed without self- 
interest and with self-control, and meant for the 
benefit of all ; and this means that when we believe 
that the actions of Prakriti are well-ordered and 
good, that is, characterized by Sacrifice, we trans- 
form Prakriti into God. In other words, God may 
be defined as Nature or Prakriti plus Sacrifice ; and, 
as God is personified as a Man, and Prakriti as a 
Woman, we might say that a Woman can be trans- 
formed into a Man by means of Sacrifice. This 
is >Sikha%din, who is born as a Woman (Prakriti), 
but is transformed into a Man (Purusha or God) by 
means of penance and austerities or Sacrifice. 

Sikhandin and Amba . — It seems difficult to get 
the meaning of d’ikhajidin by means of letter- 
analysis. but the idea, as derived from his descrip- 
tion is clear enough. We are told that Amba took 
birth as S'ikhaM.iin, and we have explained that she 
personifies the Prakriti of the pure Sankhya, which 
has no place for Purusha or God in its scheme, and 
so she can find no “husband” in the world (MM. 
IV, 43-44) /Sikha^cZin may, thorefere, be said to per- 
sonify this idea of Prakriti (Woman), or the world 
of manifest life, which is believed to have nothing 
to do with Purusha or God. It is this that is trans- 
formed into Purusha or God (Man) by means of 
Sacrifice. In other words, when we hold that 
Nature is impartial to all, is pervaded by a moral 
order, and all its actions are meant for the benefit 
of Life itself, — and that is Sacrifice —we have trans- 
formed it into God. 

BMshma and Sikhandin . — Then we are told that 
Bhishma, the chief of the Kuru heroes, could be 
overcome only through the assistance of (Sikhandin. 
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When, in the battle of Kurukshetra, he saw ;Sikh- 
a,ndixi, he threw down his arms and could not fight; 
and then Arjuna, coming from behind, was able to 
overthrow him. 

Bhfshma is the Purusha of Nyaya, holding that 
it is Prakriti who creates, and Purusha is but a 
spectator of her work or has, at best, but a small 
share in it. This is the very antithesis of Yoga, 
which, as we shall see, in the point of view of the 
Pa?idavas; and Bhishma can be defeated in his 
argument only if he is convinced that Prakriti itself 
can be proved to be an expression of God, that 
what appears to be of Prakriti is really of God when 
we associate with it the idea of Sacrifice. That 
is /Sikhajiiin, the third child born out of the Sacri- 
fice of Drupada ; and he is instrumental to Bhish- 
ma’s death. 

Change of Sex. — /Sikhawt^in is an instance of 
change of sex in the Epic. There have been a 
number of such cases in recent years, and this 
shows how true the ancients were to ideas as well 
as the facts of life. 

51. Dhaumya. 

Dhaumya. — Let us now return to Man or the 
Pa?ic?avas. He has to grasp the true scope and cha- 
racter of Sacrifice of the Mind and the Senses and 
their objects. We have seen how we can rise from a 
lower to a higher system of thought by means of 
Sacrifice. The Sacrifice of the Senses of Action, the 
basis of the Sankhya, leads to Nyaya; of the Senses 
of Knowledge, the basis of Nyaya, to the Vaiseshika; 
and so the Sacrifice of the Mind, the basis of the Vai- 
aeshika, must lead to Yoga, based on the character 
of Buddhi. In other words, if we understand the 
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idea of Buddhi, we understand the Sacrifice 
of the Mind and the Senses and their objects. 
That is Dhaumya, who personifies Buddhi associa- 
ted with the Mind and the Senses of Knowledge, 
whom the PawiZavas now make their priest and 
guide. 

Dhaumya . — Dhaumya means “ of Dhwmya ” 
(Dh, Uf m, ya), which means “(ya) Buddhi asso- 
ciated with (m) the Senses of Knowledge {u) woven 
with (dh) the Mind.” Hence “Dhaumya or Buddhi 
and its association with the Mind and the Senses 
of Knowledge” helps Man (Pa?idavas) to wed 
“Draupadi” or “the Sacrifice of the Mind and the 
Senses and their objects.” 

We see that “Dhaumya” includes Buddhi, Mind 
and the Senses of Knowledge, corresponding to 
which we have Yoga-Vaiseshika-Nyaya or the reli- 
gion of Mahadeva. The Pay^davas are said to have 
chosen “Dhaumya” for their guide; and this means 
that they seek to be guided by /Saivism, and have 
completely passed out of Buddhism and Jainism 
( Vaiseshika-Nyaya-Sankhya ), which hold that 
Prakrit! is the chief creator of life in the universe. 

62. The Potter’s House. 

The Pandavas as Brahmanas. — Man has 
understood the Sacrifice of the Mind, and so he may 
be said to have grasped the idea of Buddhism. 
Now we have seen that the four castes corresponds 
to the four great creative energies of life. The 
Brahmawa refers to Buddhi, the Kshatriya to the 
Mind, the Vaisya to the Senses of Knowledge and 
the jSftidra to the Senses of Action (MM. 1, 282-286). 
As Man has grasped the idea of Buddhi at this 



Chap. IX. 


THE WEDDING OF DRADPADI 


157 


stage, the PawiZava brothers are said to have dis- 
guised themselves as Brahmawas, to indicate the 
stage of thought at which thfiy have arrived. 

They live on Alms. — Alms or charity is one 
of the requisites of Sacrifice, for it is an expression 
of goodness of heart, and a recognition of justice 
and the moral order of life that the strong should 
help the weak and the rich be kind to the poor, so 
that all may live and grow and act in mutual 
co-operation for the benefit of all. As Man has 
understood the idea of Sacrifice, we are told that 
the Panda va brothers lived on alms. 

In the Pottbe’s House. — Man has grasped 
the idea of Buddhi, the highest energy of jSaivism, 
which holds that God and Nature together create 
the universe, but the share of God is gieater than 
that of Praknti. Corresponding to this we are told 
that the Pandavas came to live in a Potter’s house, 
for God is often compared to a Potter, shaping 
things out of matter or clay to his will (BhG. 
XVII, 61); and that is also the literal meaning of 
the word. 

Potter . — The word for Potter in the text is 
Kumbha-kara, which means “(kara) husband, mas- 
ter or lord of (kumbha, water-jar, Water being sym- 
bolic of Prakriti) Prakriti.” “Kumbha-kara” or 
Potter is, therefore, the “husband, master, or 
over-lord of Prakriti.” Man has accepted jSaivism 
which holds this view, and so the Panda vas come 
to live in a Potter’s house. 

53. The Test. 

Deupada desiees to have Aejuna fob his 
Son-in-law. — ^Man has to show that he has under- 
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stood the idea of the Sacrifice of the Mind and the 
Senses and their objects, and so is fit to “wed” 
.Draupadi, who personifies the same idea. Now the 
question is, Who is capable of understanding and 
performing this Sacrifice ? We have seen that 
Sacrifice is both Knowledge and Action. We have 
to know what is discipline, goodness, selflessness 
and morality, and act according to them and that is 
Sacrifice. Of all creatures in the world Man alone 
is capable of this Sacrifice ; and of all energies in 
Man, — Soul, Buddhi, Mind and the Senses, — it is 
Pra»ia alone, the vehicle of the Soul and the 
energy of Action, where Knowledge and Action 
meet, — that can understand and act up to this 
Sacrifice. That is Arjuna, and so Drupada desires 
that he should become the “husband” of his 
daughter Draupadi. 

The Machine. — The question now is, How can 
Man prove that he has understood the idea of the 
Sacrifice of the Mind and so is fit to win Draupade- ? 
In connection with the idea of Dhaumya we have 
shown that if Man can prove that he has grasped 
the idea of Buddhi, he may be said to have under • 
stood the Sacrifice of the Mind. Corresponding to 
this we have here a Yantra or Machine, which was 
erected by Drupada to test those who came to 
claim the hand of Draupadi, 

Yantra or Machine . — The word for Machine in 
the text is Yantra (Y, antra, a variant of antara, 
MWD. p. 44.) which means “(antara) the contents 
of (y) Buddhi.” In other words, we must know 
the “contents of Buddhi” (Yantra or Machine) in 
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order to explain the character of the Sacrifice of 
the Mind and the Senses and their objects 
(Draupadz). 

The Mark. — Man must grasp the idea of 
Buddhi to show that he has understood the nature 
of the Sacrifice of the Mind (Yantra or Machine) 
and now he must explain that the Mind is asso- 
ciated with the ten Senses. This is the Mark placed 
over the Yantra or Machine. 

Laksha or Mark . — The word for a Mark in the 
text is Laksha (la, ksha), which means “(kaha, 
lightning or the energy of the Mind, MM. 1, 66) the 
Mind associated with (la) the ten Senses.” 

Thus we see that after explaining “the contents 
of Buddhi” (Yantra) we must show that the Mind 
is associated with the ten Senses (Laksha). 

The Arrows. — Then, in order to prove that we 
have understood the character of Buddhi, we must 
hold that it is Buddhi that is the chief creative 
energy of life ; for that is the character of Buddhi 
as the basis of the Yoga system of thought, the 
highest range of (Saivism or Yoga-Vaiseshika-Nyaya. 
This is signified by the Arrows, by means of which 
the “Mark” is to be shot. 

Arrow . — The word for Arrow in the text is 
Sayaka (Sa, ya, ka), which means “(ka) the first 
creative energy of life is (ya) Buddhi associated 
with (sa) Knowledge.” We have seen that Buddhi 
is generally believed to be chara cterized by Know- 
ledge, and it is only in Yoga-Vedanta or qualified 
Monism, where Buddhi is for practical purposes 
identified with the Soul, that it is associated with 
Action too. Man has come into ^Saivism at present, 
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but has not yet understood the character of Yoga- 
Vedanta; and so he holds that Buddhi is charac- 
terized by Knowledge. 

The Test. — Thus, in order to show that we 
have grasped the character of the Sacrifice of the 
Mind and the Senses and their objects (Draupadi), 
we must explain the nature or “contents” of 
Buddhi ( Yantra or Machine) ; then we must show 
that the Mind is associated with the ten Senses 
(Laksha or Mark) ; and then hold that Buddhi is 
the chief creative energy of life (Sayaka or Arrows). 
This is the test through which a person must pass 
before claiming the hand of Draupadi (Sacrifice of 
the Mind and the Senses and their objects). 

64 . Krishna Recoonizes the Pandavas. 

Krishna Recognizes the Pandavas, — Man 
has understood the idea of the Sacrifice of the 
Mind, and that takes him up to Buddhi, the 
highest energy of /Saivism or Yoga-Vaiseshika- 
Nyaya; and he believes that Grod and Nature are 
joint creators of the universe, but the share of 
God is greater than that of Praknti. This is also 
the point of view of Vaishnavism or Vedanta- Yoga- 
Vaiseshika in connection with its Vaiseshika 
aspect; for this system has three points 
of view, and in the first, corresponding to 
Vedanta or pure Monism, it holds that God is the 
sole creator, and Praknti too is created by him; in 
the second, corresponding to Yoga or qualified 
Monism, it holds that Praknti exists only as a 
spectator of God; while in the third, corresponding 
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to the Vakeshika or Dualism, it holds that Pra- 
kriti has a share in the creation of life, but it is less 
than that of God. These ar6 the three aspects of 
Vaishnavism, — Advaita or pure Monism, Visishia- 
dvaita or qualified Monism, and Dvaita or Dualism 
(MM. II, 260-261); and we see that the Dvaita or 
Vaiseshika aspect of Vaishnavism is analogous to 
the Yoga aspect of /Saivism. In othef words, if a 
person understands the highest point of /Saivism 
(Yoga), he knows the lowest point of Vaishnavism 
(Vaiseshika); and this enables him to pass from the 
one to the other system. We have seen that Man 
has understood the idea of Buddhi, the basis 
of Yoga, in iSfaivism; and so he may be said to have 
grasped the idea of the Mind, the basis of the 
Vaiseshika, in Vaishnavism. In other words, he 
has now understood the idea of the Mind or the 
Vaiseshika in all the three principal systems of 
Philosophy and Keligion. 

We have observed that Krishna is the sole 
supreme Creator of the universe according to 
Vaishnavism. Hence, if Man has understood the 
idea of Buddhi as the highest point of fi^aivism, he 
has grasped the idea of the Mind as the lowest 
point of Vaishnavism; and so Krishna or God, 
whose idea is born in each act of Sacrifice, and who 
comes for this reason to witness the wedding of 
Draupadi, recognizes the Pandavas (Man), and 
they too make his acquaintance for the first time 
at this stage. , 

Krishna . — We have expl^Mned that Krishna is 
the sole supreme Creator of the universe in the 



162 


THE MYSTERY OF THE MAHABHARATA 


light of Vaishnavism, and his very name, when 
properly analysed, expresses this idea (MM. I, 
404-406). 

Krishna in the Upanishads. — The idea of Krishna 
dates back to the Upanishads if not to an 
earlier period ; and we are told in the Chhandogya 
Upanishad (III, xvii, 6) that Ghora .4ngirasa com- 
municated the view of Sacrifice in Krishna, the 
son of Devaki, and he (Krishna) never thristed 
again for other knowledge. We see from this that 
the idea of Krishna is associated with Sacrifice. In 
other words, when an act of Sacrifice is performed, 
there we get the idea of Krishna or God. 

Krishna in the Bhagai'ata Parana. — The Story 
of Krishna is told in the Bhagavata Purana; but, 
as Krishna is the real hero of the Mahabharata too, it 
is necessary to understand what he signifies. The 
question in the Mahabharata is. How can Man rise 
from Sankhya to Vedanta or the lowest to the 
highest system of thought? while in the Bhagavata 
Purana we are told how the idea of God is born in 
the world of manifest life which does not believe 
in him. In other words, suppose we hold that it is 
Prakriti or Nature that creates, how can we come 
to believe that it is God who creates? 

The Eight Children of Vasudeva and DevaJci . — 
The question before us is. How is the idea of God 
born in the world of manifest life. Nature of Pra- 
kriti? Now we are told that there are eight divisions 
of Prakriti, — Buddhi, Egoism, Mind, and the five 
Elements (BhG. VII, 4); and so if we believe that 
it is Prakriti who creates, we must have eight 
children born of Prakriti. That, as we have ex- 
plained, is the idea of the eight Vasus and the eight 
children of Ganga; and, with some variation, 
we get the same idea here again. And so Devaki 
has eight children too. 
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Vasudeva and Devalci . — Vasudeva and Devaki 
may be said to personify Purusha and Pra- 
kriti, and Vasudeva literally signifies “ the lord of 
Vasus;” and we have explained that Vasu (Va, su) 
means “born of Praknti.” He is thus “the lord 
of all that is born of Prakriti;” or a Purusha or 
God in relation to Praknti. Devak* (Da, i, va, 
k, i) means “(i, sign of ftminine gender) Prakriti 
holding that (k) the first creative energy is (va) 
Praknti, (i) associated with (da) Sacrifice.” Here 
we get the idea of Sacrifice by means of which 
Praknti too is said to create; and so the idea of 
God (Knshwa) is born out of Sacrifice, and that is 
what we are told in the Upanishads. 

Balarama and Krishna . — We are told that Vasu- 
deva and Devaki had eight children, and these are 
the eight divisions of Praknti. Starting at the 
bottom, we see that the seventh is Egoism, and the 
eighth Buddhi; and we are told tfiat Balarama 
was the seventh, and Krishwa the eighth, child. 
The former should refer, therefore, to Egoism, and 
the latter to Buddhi. Now we see that Egoism 
is differently defined in different systems of 
thought. The Sankhya holds that it is a transform- 
ation of Buddhi, and after it we get the Mind. 
Other systems hold that whenever the Soul 
associates with the objects of life, it is 
transformed into Egoism. Now the Soul associ- 
ates with the objects through its vehicle Prawa or 
vital Breath; and when this association is charac- 
terized by Desire, the attribute of the Mind, we 
get Egoism. Hence Balarama personifies Breath 
or Prana associated with the Mind, and this is the 
meaning of the word as we have explained 
(MM. IV, 122-123). 

Krishna personifies Buddhi; but we have seen 
that Vaishnavism holds that Buddhi may for prac- 
tical purposes, be identified with the Soul (MM. I, 
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67, n. 3); and so Krishm is the deity of the Soul, 
having Buddhi for its first manifestation. In 
other words, he is the -Porusha of the Soul in pure 
Vedanta, Advaita, or Monism; but, inasmuch as 
we can go only as far as Buddhi in the world of 
manifest life, he may be regarded as the Purusha 
of Buddhi or qualified Monism too. That is to 
say, we might either hold that God is the sole 
supreme Creator of the universe, or that Nature 
exists only as a spectator of his work, and these 
two points of view will be practically the same. 
ThiSj as we shall see, is the point of view of the 
Mahabharata as indicated in the Battle of Kuru- 
kshetra. 

A detailed examination of the Story of Krishna, 
as given in the Bhagavata Purana, is outside the 
scope of this work, and we shall confine ourselves, 
as far as possible, to the Mahabharata. 

66. Shooting the Mark. 

The Failure op many Princes. — ^We have 
seen the conditions that must be satisfied before 
Draupadi can be won; and, as the true idea of 
Sacrifice has not yet been generally understood, 
many Princes fail in their attempt to “ shoot the 
mark. *’ 

Karna’s Attempt.— Kama is Food, the essence 
of semm virile, the creative energy of Prakriti 
in the Sankhya. This system holds that Mahat 
or Buddhi is the highest creative energy of life, 
and so Kama believes that he knows the true 
nature of the Sacrifice of the Mind and the 
Senses and their objects, all of which arise out 
of Buddhi according to the Sankhya ( MM, II, 
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169, 171 ). Again, we have seen how, when the 
Seed is sown and it multiplies, and again when it 
is eaten and supports life, its action is creative 
and beneficent, and so it may be said to under- 
stand and act in a spirit of Sacrifice. Hence we 
are told that Karwa raised the bow, strung it, 
and placed an arrow on the string, and was on 
the point of shooting the mark. 


Deatjpadi’s Protest. — But he was prevented 
by the protest of Draupadi. She maintains that 
it .is Man alone who can grasp the true nature 
of Sacrifice, and not Grain or the Vegetable King- 
dom; for Pood exists for the Eater of Pood, and 
it is only through the latter that it can make a 
true Sacrifice. And so she wants to wed a man who 
understands and can act in a spirit of Sacrifice, 
and not Grain or Com, Hence she cries out that 
she will not have a Swta for her husband, at 
which Kama retires in shame. 


A Suta . — The word Swta has a number of 
meanings in Sanskrit, but it is usually interpreted 
to mean “ a charioteer, ” for Adhiratha, the 
reputed “ father ” of Karwa, is’ described as a 
Sttta. But we have shown that Adhiratha (Adhi, 
ratha) really means “anxiety regarding the body,” 
and S«ta is “ one who is born ” (MM. IV, 64-65). 
The word Sitta also signifies procreation in general, 
and Sttti, its feminine form, means “ yeilding 
fruit, production of crops ” (MWD. p. 1240). 
Here Swta would obviously have this meaning, 
and refer to “ the production of crops; ” for 
Kama is Seed or Grain, which yields fruit and 
produces crops. 
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56. The Success of Arjuna. 

The Success of* Aejuna.- Sacrifice requires 
both Knowledge and Action, and these meet in 
Prana or vital Breath, the energy of Action and 
tie vehicle of the Soul, the essence of all Know- 
ledge. Further, it is Man alone who can under- 
stand and perform a true Sacrifice, and the essence 
of his life is Prana. Hence it is Prana or Ai-juna 
alone who can succeed in winning Draupadi, the 
emblem of Sacrifice. Further, we have seen that 
Man has passed out of Buddhism and Jainism into 
Saivism, which has Buddhi for its highest 
creative energy of life; and so he may be said to 
have understood the character of the Sacrifice 
of the Mind and the Senses and their objects, and 
that is Draupadi. 

Arjuna Bows to Mahadeva and Remembers 
Vishnu. — Man has understood the religion of 
Mahadeva, which is a stepping stone to that of 
Vishnu, and we have seen how when we reach 
the highest point of 5'aivism, viz., Buddhi, we 
enter the lowest point of Vaishnavism. Both 
these systems comprehend the character of the 
Sacrifice of the Mind and the Senses; and so we 
are told that before shooting the mark Arjuna 
bowed to Mahadeva and remembered Krishna, 
the perfect incarnation of Vishnu. 

Arjuna Wins Draupadi. — Man can easily 
satisfy all the conditions laid down for the winning 
of Draupadi, and so Arjuna succeeds in “ shooting 
the mark. ” Drupada and Draupadi are both 
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delighted at the deed; and, as Man has entered 
the lowest stage of Vaishnavism, Krishna, its 
supreme deity, greets Arjuna* and offers him all 
assistance in time of need. 

57. The Wipe op Five. 

The Wipe op Five. — Pra»a or vital Breath, 
the energy of Action and the vehicle of the Soul, 
is the central energy in Man, and it is this that 
performs all Sacrifice; and so it is Arjuna who 
wins Draupadi. But Man consists of other ener- 
gies too. He has Buddhi, personified by 
Yudhishfhira; Mind by Bhima; and Arms and Legs 
by Nakula and Sahadeva respectively. Each of 
these, in addition to Prana, is capable of acting 
in a spirit of Sacrifice, though at the root of all 
is Breath or Prana. It is necessary for us to 
understand the full scope and character of Sacri- 
fice, and so we must examine its idea in the light 
of all these energies of Man. Hence, though it is 
Arjuna who wins Draupadi, she must become the 
“ wife ” of all the five Pandava brothers. Again, 
as all this Action or Sacrifice is creative in 
character and fruitful in result, she has, as we 
shall see, an issue by each of them. 

Dhupada’s Doubts. — Drupada personifies the 
Sacrifice of the Senses and their objects, that is, 
in the Sankhya; and though he has now grasped 
a higher idea of Sacrifice, he is yet unable to 
understand how each energy of Man can act 
separately and together at the same time. He 
knows that it is Prana (Arjxma) that acts, and 
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it is the central energy of life in Man, and all 
other Senses, including Buddhi and Mind, act • 
under the direction '’of Prana; but he cannot 
understand how these can act separately too. 
But he is made to realize that all the Senses, of 
Knowledge as well as Action, are separate as 
we see them, and so we can conceive of their 
actions as separate too; at the same time they 
are held together by the Mind. In the same 
manner the Mind may be regarded as a separate 
entity, characterized by Desire, Doubt, etc., 
and yet the Mind and the Senses are held 
together by Buddhi; and the latter again by the 
Soul. Thus we can conceive of the functions of 
the different energies of Man as separate as well 
as combined; and when Drupada understands 
this he waives his objection to the marriage of 
Draupadi with the five Pan<fava brothers. In 
this connection we are told that Vyasa came to 
dispel his doubts; and Vyasa personifies Buddhi 
in its own character and as identified for practi- 
cal purposes with the Soul. He is thus a fit 
person to explain how the different energies of 
Man can be regarded as separate, and how they 
are again linked together by means of BuddM 
and the Soul. 

The Virginity of Dbaupadi.— There can be 
no end to Sacrifice or creative and beneficient 
action. Sacrifice can never be exhausted; it is 
like a virgin field, yielding fruit for ever; and so 
we are told that Draupadi was married to all 
the five Pandava brothers, but that high-souled 
lady still regained her virginity day after day. 
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A Resume. — We have to understand the 
nature of Sacrifice, not only of the Senses and 
their objects, but of the IVfind as well, and this 
will enable us to rise from Jainism and Buddh- 
ism to iS'aivism (The Sacrifice of Drupada). 

We see that there are two kinds of Sacrifice. 
Some acts are commonly called Sacrifice, but they 
are really not so, and they can be regarded as 
Sacrifice only if the idea of God is present in them 
(Dhrishfadyumna). Others again are essentially 
creative and good and have the idea of God 
inherent in them (Draupadi). Then we see that 
when we associate the idea of Sacrifice with Nature 
or Prakriti, we transform it into God {Sihh&ndm). 

When we grasp the idea of the Sacrifice of the 
Mind and the Senses we rise from Jainism and 
Buddhism to A9aivism, with its range of thought 
extending from the Senses of Knowledge and 
Mind to Buddhi (Dhaumya). Conversely, if we 
understand the character of Buddhi, we may be 
said to have grasped the character of the Sacrifice 
of the Mind and the Senses. 

/Saivism holds that Buddhi is the highest 
creative energy of life (disguise as Brahmajias); 
and Man at this stage understands the character 
of Sacrifice (living on alms). He realizes that God 
is associated with Prakriti in the creation of life, 
but it is he (God) who is master and lord (in the 
Potter’s house). 

Man has now to show that he has understood 
the idea of the Sacrifice of the Mind and the Senses 
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(the Test); and this can be done if he can show 
that he has understood the character of Buddhi 
(Yantra or Machine), and knows that Buddhi is 
the highest creative energy of life (Sayaka or 
Arrows). He should further be able to explain 
that the Mind is associated with the ten Senses 
(Laksha or Mark), and can be grasped by means of 
Buddhi (shooting the Mark with Arrows). When 
he can do this, he will be able to show that he has 
understood the idea of the Sacrifice of the Mind 
and the Senses and their objects (winning 
Draupadi). 

Man has really understood all this. Moreover 
he knows that the idea of God is inherent in Sacri- 
fice (Krishna). He is established in /Saivism, 
which is a stepping stone to Vaishnavism, and so 
he has some idea of God in the latter system too 
(Krishwa recognizes the Pawdavas, and they make 
his acquaintance). 

Here we might ask, if we understand the idea 
of Sacrifice of the Mind and the Senses by means of 
Buddhi, the highest energy of /S'aivism, can we do 
so by means of Mahat or Buddhi, the highest 
energy of the Sankhya too? The answer is that 
the two ideas of Buddhi are different. The San- 
khya holds that all action, of whatever kind, 
including acts of Sacrifice, must be renounced in 
order to achieve salvation; and so Buddhi, the 
highest energy in this system, is characterized by 
Knowledge alone and not Action. Yoga, on the 
other hand, holds that we must perform actions 
as a Sacrifice, and it is based on Buddhi, the 
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highest point of <Saivism. Buddhi in /Saivism is, 
therefore, characterized by Knowledge indeed, but 
by Action too. Hence might say that the 
Sankhya, based on the creative character of Food 
or semen virile, does not understand the true 
character of Sacrifice (Kama’s attempt). 

Sacrifice requires both Knowledge and Action; 
they meet in Prawa or vital Breath, the energy of 
Action, and the vehicle of the Soul, the receptacle 
of all Knowledge. Hence it is Prana that performs 
all acts of Sacrifice (Arjuna’s success). But, 
though Prana is at the root of all actions, the 
different energies of which Man is composed, viz., 
Buddhi, Mind, Arms and Legs are each capable of 
separate acts of Sacrifice (the Wife of five). The 
Senses act separately and yet are unified by the 
Mind; even so the Mind and the Senses are linked 
together by Buddhi, and the latter by the Soul; 
and so we might say that they all function together 
as well as separately (Drupada’s doubts are 
allayed). Then there is no end to acts of Sacrifice, 
and he who performs them is never exhausted and 
is fresh for ever (the virginity of Draupadi). 



CHAPTEE X 


THE DIVISION OF THE KINGDOM 
OR 

THE CONNECTION BETWEEN SAIYim 
AND BUDDHISM 

68, The 'Pan ’’avas at Home. 69, The Division of the Kingdom. 

A Summary. 


We have explained that Man has passed out 
of Buddhism into /8'aivism. But Buddhism corres- 
ponds to Vaiseshika-Nyaya, while /Saivism to Yoga 
Vaiseshika-Nyaya; and so Buddhism is included in 
^Saivism, and there is no real hostility between 
them. Man (PuJidavas) is thus reconciled to his 
opponents. (The Pandavas at Home). 

Nevertheless, there are points of disagreement 
between ^Saivism and Buddhism, and it is necessary 
to distinguish between them. (The Division of 
the Kingdom). 


68. The Pandavas at Home. 

The Panda vas at Home.— The Pandavas (Man) 
have accepted /Saivism for their faith, while the 
Kauravas still adhere to Buddhism. But /Saivism 
corresponds to Yoga- Vaiseshika-Nyaya, while 
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Buddhism to Vaiseshika-Nyaya; and so the latter 
is included in the former. Hence there is no real 
hostility between them; and king Dbritarashira, 
who personifies Buddhism, follows the advice of the 
advocates of Nyaya and Yaiseshika, — Bhishma and 
Drowa, — on which this system is based, and sends 
for the Pa?idavas. Vidura, who represents the 
character of the Mind, common to both the systems, 
is commissioned to bring them all to Hastinapura, 
the city of Nyaya. And so once again they all 
meet together as friends. 

Common Ground bet^veen Saivism and Bud- 
dhism . — The central idea of /Saivism is that 
Purusha and Prakriti are joint creators of life. 
It has three aspects, corresponding to the three 
systems of Philosophy on which it is based. In 
the light of Yoga the share of Purusha is con- 
ceived as greater than that of Prakriti, in the 
light of the Vaiseshika the two are equal, while 
in the light of Nyaya the share of Purusha is 
less than that of Prakriti. Buddhism, on the 
other hand, is based on the central idea that it 
is Prakriti who is the chief creator of life; and 
in the light of its Nyaya idea it conceives of 
Purusha but as a spectator of Parkriti, while in 
connection with the Vaiseshik a it gives a larger 
place to Purusha as a creator, but still less than 
that of Prakriti. These are its two schools, 
Hinayana and Mahayana. Thus we see that 
the Vakeshika of Buddhism is akin to the Nyaya 
of (Saivism, while the Vaiaeshika and Yoga of 
the latter are higher than the range of the former 
system. In the same manner the Nyaya of 
Buddhism has little to do with the /Saiva system 
of thought. Hence we might say that the two 
systems meet really in the Vaiseshika, for the 
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Buddhist aspect of this system corresponds to 
the Nyaya aspect of /Saivism. And so it is 
Vidura, who personifies the Vaiseshika in all its 
aspects and is thus common to both, who is 
sent to bring the Pawdavas home. 

59. The Division of the Kingdom. 

The Division of the Kingdom. — But though 
Buddhism is included in xS^aivism, there are 
obvious points of difference between them. The 
Vaiseshika of Buddhism corresponds to the Nyaya 
of /Saivism, and that is their common ground. 
But the Nyaya of Buddhism is not the same as 
the Nyaya of ^'aivism; nor is their Vaiseshika 
the same; and the Yoga of /Saivism is entirely 
outside the range of Buddhist thought. The 
two cannot be identified or contained in one 
and the same place; and so king Dhritarash^ra 
deems it wise to divide the Kingdom of Thought 
between them and their followers, viz., the 
Kauravas and Pandavas. The range of the 
former extends from Vai^eshika to Nyaya, and 
so they are centred in their stronghold, Hastina- 
pura, the city of Nyaya; while the range of the 
latter extends from Nyaya to Vaiaeshika and 
Yoga, and so they go out to seek their own 
stronghold, the city of Yoga, or Buddhi on which 
it is based. That is Indraprastha, the city of 
Indra, the deity of Buddhi or the Yoga system 
of thought; and so the Pawdavas go out and 
construct a new city of this name and dwell 
there. 
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Indraprastha . — Indraprastha is the city of 
Indra, who is the deity of Buddhi (MM. I, 340, 
n. 5), specially where Buddhi is for practical 
purposes identified with the Soul (MM. I, 67, n. 
3; 341, n. 8-9). Indraprastha means “(j)rastha) 
abiding in (Indra) Indra;” hence it may be said 
to be the city of Indra. 

Khandava-prastha . — This city is also called 
Khawdava-prastha; and it means “ a city where 
the idea of Prakriti as the chief creator of life 
is broken. ” This, as we have seen, is the im- 
plication of /Saivism, where Prakriti is not as in 
Buddhism and Jainism, regarded as the chief 
creative energy of life. 

Khandava means “ of Khawdava, ” and 
Khawdava (Khawda, va) means “ (va) Prak^iti 
(kharada) broken up.” Thus Indraprastha is really 
Kha?idava-prastha, for there the idea of Prakriti 
as the chief creator of life is refuted or broken 
up. 


Krishna Accompanies the Pandavas.— Man 
has understood the range of ySaivism, extending 
to Buddhi or Yoga which holds that God and 
Nature are joint creators of life, but the share 
of God is greater than that of Nature or Prakriti. 
This corresponds to the Vaiaeshika or Dualist 
aspect of Vaishnavism (Vedanta- Yoga- Vaiseshika); 
and so, as Man has attained to the highest (Yoga) 
point of /Saivism, he may be said to have 
entered the lowest (Vaiseshika) point of Vaishnav- 
ism. Krishna is the supreme Purusha of Vaish- 
navism, and, as Man has been initiated in his 
faith, he accompanies the Pawdavas to their new 
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abode. He helps them to settle down, and then 
after some time returns to Dvaraka. 

Dvaraha . — The word Dvaraka ( Dvara, ka, a ) 
means “ ( a, sign of feminine gender. Woman 
being regarded as an instrument of creation ) 
creative ( ka ) body associated with ( dvara ) 
gates. ” These “ gates ” are the openings of 
the sense-organs in the human body, and so we 
are told in the Bhagavad Gita of “ the city with 
nine gates ” (V, 13 ), — the nine openings or 
gates being two ears, two eyes, two nostrils, one 
mouth, one organ of creation, and one of ex- 
cretion. These nine consist of both the Senses 
of Knowledge and Action, and the Tongue is 
both these organs combined into one. As a Sense 
of Knowledge it refers to Taste, while as a Sense 
of Action it refers to Fire or Speech (MM. I, 70). 

Krishna in Dvaraha . — Dvaraka personifies the 
creative functions of the Senses of Knowledge 
and Action in the human body; and when these 
act in a spirit of Sacrifice, God is always there. 
Hence there are two places for God, — (1) the Soul 
which is the image of God himself, and (2) Sacrifice, 
the simplest expression of which is the Sacrifice 
of the organs of the Senses. Hence Krishwa 
dwells either with the Pawdavas (Man), specially 
when Arjuna (Prana or Soul) is present, or in 
the city of Dvaraka. When he is absent from 
both, it means that God is denied. That is what 
happens at the. Gambling Match; and, explaining 
the cause of the failure of the Panc^avas, Krishna 
says to Yudhishihira that the king lost because 
he (Krishna) was not with them and away from 
Dvaraka too (MBh. Vana P. Ill, xiii, 1). 

A Resume. — ^Man is established in ^aivism, 
while his opponents adhere to Buddhism. As 
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there is a great deal in common between them, 
specially between ^S’aivism and the Mabayana 
school of Buddhism, the two are reconciled (the 
recall of the PamZavas). Still there are a number 
of differences between them. The Hinayana 
school of Buddhism has little to do with /Saivism; 
while the Dualist and qualified Monist schools 
of /Saivism are outside the range of Buddhispa. 
It is, therefore, necessary to distinguish between 
them (the division of the Kingdom). The strong- 
hold of Buddhism is its Hmayana school, based 
on Nyaya (Kauravas in Hastinopura), while the 
highest point of (Saivism reaches to qualified 
Monism, based on Buddhi, identified for practical 
purposes with the Soul (Indra-prastha). Estab- 
lished in this, Man refutes the idea of Prakriti 
as the chief creator of life (Kha7icZava-prafetha). 
In the light of Buddhi he holds that God is the 
chief Creator of the universe, and this is a 
stepping stone to his rise from /Saivism to 
Vaishnavism (Knshwa accompanies and lives 
with the PaJidavas). The idea of God, however, 
either abides in the Soul or in the creative, 
selfless, and beneficent functions of our organs 
of the Senses (Krishna leaves for Dvaraka). 



CHA'PTER XI 


THE EXILE OF ARJUNA 
OR 

THE FUNCTIONS OF PR^NA OR BREATH 


60. Life at Indraprastha. 61. Arjuaa’s Exile. 62. The Wives 
of Arjuna : Arjuna and 63. Arjuna and Chitrwngadtz. 64. 

Arjuna and Subhadr^. 65, The Birth of Abhimanyu. 66. The 
Sons of Draupad*. 


A Summary. 

Man is established in iS^aivism, whose range of 
thought extends from Buddhi to the Mind and the 
Senses of Knowledge. He has also, to a certain 
extent, grasped the idea of God in Vedanta (Krish- 
na), and his relation to the Soul and the Senses. 
He thinks that the best way of studying the 
subject is to consider all these energies separately 
and examine the functions of each. (Life at Indra- 
prastha). 

But he soon finds that all these energies of Man 
are dependent on Prawa or Breath. He had under- 
stood that the Mind is fastened to Prawa (MM. 
IV, 122-123) ; and now he finds that Buddhi too 
functions in connection with Prawa. This renders 
it necessary for him to understand the functions of 
Prana more clearly. (The Exile of Arjuna). 
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He finds that a person functions in the world of 
manifest life or Prakriti by means of his Breath or 
Pra%a. Prakriti has thre$ creative forms, and 
Pra»a is associated with each of the three. (The 
Three Wives of Arjuna). 

The first form of Prakriti relates to the Ele- 
ments and the Senses and their objects, and Prawa 
is associated with it. (Arjuna and Ulupi). 

The second form of Prakriti relates to the Mind, 
and with it too Prana is associated. (Arjuna and 
Chitrangada), 

The third form of Prakriti relates to the un- 
manifest energy of the Heart, which is made 
manifest as Mahat or Buddhi, and with this Prana 
is associated too. (Arjuna and Subhadra). 

He finds that the Soul associates with the world 
of manifest life through its vehicle Prana, and then 
the Soul is transformed into Egoism or Abhimana. 
(The Birth of Abhimanyu). 

Then he sees that, acting with Prana, each 
energy of Man — Buddhi, Mind, and Arms and 
Legs — is capable of functioning separately in a 
spirit of Sacrifice, and with satisfactory results. 
(The Sons of Draupadi). 

60 . Life a.t Indkatrastha. 

The Character op the Mind. — Man has been 
established in ^Saivism, which is based funda- 
mentally on the character of the Mind, holding 



18 0 THE MYSTERY OF THE MAHABHARATA 

that Purusha and Prakriti together create the 
universe. He has also grasped the idea of the 
Sacrifice of the Mind and the Senses (Wedding of 
(Draupadi) ; but he finds that he needs to examine 
the problem of the Mind more clearly. How does 
the Mind function, and in connection with what 
energies ? Does it act simultaneously with all, or 
separately with each ? 

In this connection we are told that ‘‘the Mind 
lives upon all the Senses and their objects. In the 
perception of taste the Mind becomes the tongue, 
in speech it becomes words. Covered with the 
different Senses, the Mind becomes all the objects 
which exist in its apprehension.” (MBh. /Sonti 
P. XII, ccx, 31-32). Again it is said that “when the 
Mind is united with the faculties of knowledge, then 
the Understanding (Buddhi) sets in {Ibid, cev, 9 ). 
Further, “the Mind should be associated with 
Prawa” (Ibid, clxxxix, 19), and the “ fruits of 
action depend upon the Mind” {Ibid, cci, 20). The 
character of the Mind has been examined at some 
length in the Upanishads (MM. II, 232, aeq.) and the 
same idea is repeated in later sacred books ; and 
we see that the Mind functions in connection with 
all the energies of Man, from Pram to the Senses ; 
and it is for this reason that Draupadi, the symbol 
of the Sacrifice of the Mind and the Senses, becomes 
the “wife” of all the five Pawtiava brothers. 

The next question for consideration is. Does the 
Mind function in connection with only one energy 
at a time, or with several simultaneously ? The 
answer is that it acts only in connection with one 
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Sense or energy at a time, and not simultaneously 
vnth two or more. The only energy common to all 
its functions is Pram or^ Breath. A person 
can breathe and perform other functions 
of the Senses or Biiddhi at the same time; 
but he cannot see and hear, or taste and smell 
simultaneously. In this connection we are told in 
the Upanishads that “As the people say, ‘My Mind 
was elsewhere, I did not hear,’ it is clear that a 
man sees with his Mind and hears with his Mind.” 
Man has now to show that he understands all this 
about the Mind. 

The Ad'vtcce op Narada. — We are told that 
Narada advised the Pan,davas to establish a rule 
that each of them should live separately with 
Draupadi ; and this means that he asked them to 
understand that the creative functions of the Mind 
(Draupadi) can be referred only to one energy of 
Man (Paredavas) at a time. 

Narada . — Narada (N,a, ra,da) means “(da) the 
Sacrifice of (ra) the Senses of Action (a) leading to 
or associated with (n) the Senses of Knowledge.” 
We have shown that it is by means of Sacrifice that 
we rise from a lower to a higher energy or system 
of thought ; and so the Sacrifice of the Senses leads 
to an apprehension of the Mind. Thus Narada is 
one who understands the character of the Mind 
by means of the Sacrifice of the Senses ; and so he 
is competent to advise Man in regard to the func- 
tions of the Mind (living with Draupadi). 

61. Arjuna’s Exile. 

The Action op Arjuna. — Though the Mind 
functions separately in connection with the different 
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energies of Man, an exception must be made in 
regard to Breath or Prawa, for we can breathe and 
think or act at the same time. And so we are told 
that at the time when Yudhishfhira (Buddhi) was 
engaged with Draupadi (Sacrifice of the Mind and 
the Senses), Arjuna (Prana) too came in. 

The Exile op Arjuna. — This implies that the 
energy of Prana is different in character to that of 
other energies of Man, and so it becomes necessary 
to understand it more clearly. In other words, the 
Soul of Man must understand the character of its 
vehicle Prana, and corresponding to this we are 
told that Arjjina (Prana and Soul) went into exile 
for twelve years to lead the life of a Brahmachari, 
because he had “transgressed” the rule between 
the brothers. Brahmaeharya means “acting like 
Brahma” or acting creatively ; and this implies 
that Arjuna (or Prana) desired to understand his 
own creative functions after this experience in con- 
nection with Draupadi. 

Brahmaeharya . — Brahmaeharya (Brahma, ch- 
arya) means “(chary a) action in accordance with 
the law of (Brahma)” Brahma. Now Brahma or 
Brahma is the deity of Buddhism and Jainism 
(MM. II, Chapter XI); and Arjuna (or Prana) desires 
to understand his own character in the light of this 
system of thought more carefully. That is the idea 
of the Brahmaeharya of Arjuna. 

Brahmaeharya and Gdihacy.— We are told that 
Brahmaeharya usually signifies celibacy or conti- 
nence in matters of sex. This obviously implies 
self-control, which is the essence of Sacrifice, and 
the /Svetambara school of Jainism and the two 
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scliools of Buddhism believe in Sacrifice. But these 
systems also hold that, as Prakrit! is the chief crea- 
tor of life, the goal of each inflividual is separation 
from Prakrit!. Hence birth is conceived as a 
“curse,” and celibacy or continence an ideal worthy 
of our aim. In the present case, however, there is 
no reference to this, for Arjuna instead cf observing 
celibacy goes out to marry three wives. We have 
to understand Brahmacharya here in its literal 
sense as, “acting according to the law of Brahma.” 

62 . The Wives OP Aejtjna : Aejuna and Ulupi. 

The Three Wives op Arjuna. — Prawa (Arjuna) 
has now to understand its own character. It is the 
energy of action as well as the vehicle of the Soul, 
and it can act only when it comes into contact with 
the objects of life. These objects of life refer to 
manifest Nature or Prakrit!, which, according to 
Buddhism and Jainism, is conceived as the chief 
creative energy of life. As Prawa (Arjuna) has to 
understand its character in the light of these 
systems over which Brahma presides, it must know 
with what forms of Prakrit! it has to associate. 

We have explained that Buddhism and Jainism 
correspond to Sankhya-Nyaya-Vaiseshika, and 
Prakrit! in these systems is conceived as having 
three aspects bearing on these three systems. These 
in the Vedas are described as Sarasvati, Ida, and 
Mahi or Bharat*, and their idea is repeated in the 
Mahabharata in Amba, Ambika, and Ambalika. 
Prawa has now to be associated with the same 
three aspects of Prakriti, and they are here des- 
cribed as Ulapi, Chitrangada, and Subhadra, 
the three “wives’- of Arjtma whom he married 
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while he went out to practise Brahmacharya. 
Subhadra is Prakriti according to the S«u- 
khya, according to Nyaya, and Chitran- 

gada according to the Vaiseshika. As Nyaya is 
the centre of this system (Sankhya-Nyaya-Vaise- 
shjka), and we have to examine all things in the 
light of our Senses of Knowledge or Pratyaksha 
P^amaJ^a, the evidence of the Senses, it would be 
convenient to consider the Prakriti of Nyaya first. 

Aejuna and Ulupi. — I n our quest of know- 
ledge we have to proceed from the known to the 
unknown, from the lower to the higher stage. At 
the bottom of the scale of energies in Man wo have 
the Senses of Knowledge and Action, and we see 
that Pra?ia or Breath acts in connection with thorn. 
In other words, when Pra7^a is associated with the 
Ear or the sense of hearing, the latter comes to be 
associated with its object, — that is, it hears. Simi- 
larly, when PraTia associates with the Arms, the 
hands act ; when with Legs, they move, and so on. 
Arjuna or Prawa must, therefore, be associated first 
of all with a “wife” or Prakriti symbolic of the 
Senses and their objects; and corresponding to this 
we are told that Arjuna, going out to practise 
Brahmacharya, married Ulwpi, a form of Prakriti 
signifying that “the Senses of Knowledge and 
Action are woven with their objects.” 

TJlujpi.—Th.Q word Uliipi (U, 1, w, p, i) moans 
“(f, sign of feminine gender, Woman being regarded 
as a symbol of Prakriti) Prakriti signifying that (p) 
the objects of the Senses (%) are woven with (1) the 
ten Senses and (u) the Senses of Knowledge.” 
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Arjuna. on the Banks of the Ganga. — We 
are told that Arjuna came to the banks of the 
Ganga, and was engaged in performing Sacrifices, 
and then Ulttpi, the daughter of a Naga king, 
desired him to marry her. All this explains the 
character of the functions of Prawa in the light of 
the Nyaya system of thought, based on the charac- 
ter of the Senses of Knowledge. In other words, we 
are required to use our Senses of Knowledge, 
and see for ourselves how Prana or Breath func- 
tions in connection with the Senses. 

Ganga is, as we have explained, the Prakriti of 
Nyaya; and, as we have to understand the problem 
in the light of our Senses, Arjuna comes to the 
banks of the Ganga. As we have to see how 
Prana functions, Arjuna (Prana) is engaged in 
performing Sacrifices or creative and selfless 
actions. Then, as we have to see how it associates 
with Prakriti or the objects of life in connection 
with the Senses and their objects, Ulnpi (who is this 
Prakriti) claims him for her own. She is the 
daughter of a Naga king, who personifies the Nyaya 
system of thought. 

Naga . — The word Naga (N, a, ga) means “(ga) 
the Senses of Knowledge (a) associated with (n) 
the Senses of Knowledge.” As Nyaya is based on 
the character of the Senses of Knowledge, “Naga” 
refers to this system of thought; and that is the 
idea of the word in Nagapura too. 

The Boon of ULUPi.—Ulnpi gave a boon to 
Arjuna, making him invincible in Water; and this 
means that when Pra%a (Arjuna) understands the 
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true nature of its contact with the Senses and 
their objects (Ul«pi), it cannot be lost in Praknti 
(becomes invincible imWatcr, symbolic of Prakriti). 

63. Arjuna and Chtteangada, 

Aejuna and Chiteangada. — Wo have ex- 
amined the association of Prana with the Senses 
and their objects, and now we have to know its 
connection with the Mind, the energy above the 
Senses. This is Chitrangada, the Prakriti or cre- 
ative energy of the Mind. 

Chitrangada . — Chitrangada (Chit, ra,anga,da, a) 
means “(a, sign of feminine gender) Praknti (da) 
giving (anga) the body of (rai the Senses of Action 
associated with (chit) the Mind.” She pei'sonifics, 
therefore, the Chit or Mind, associated with the 
Senses. 

Tht Father of Chitrangada . — The father of Chit- 
rangada is Chitravahana (Chit, ra, vahana) moan- 
ing “(vahana) he whose vehicle is (ra) the Senses 
of Action associated with (chit) the Mind.” In 
other words, when the Mind is associated with the 
Senses of Action, we get the source (father) 
of the creative energy of the Mind (Chitrangada). 
That is to say, the Mind becomes truly creative 
when it is associated not only with the Senses of 
Knowledge, but with those of Action too. 

The King of Manipura . — Chitravahana is the 
king of Mawipura (Ma/ii, p, u, ra) meaning “(ra) 
the Senses of Action and (u) of Knowledge asso- 
ciated with (p) their objects, (mam) conceived as a 
gem, or personified.” This means that Chit or the 
Mind “rules” over the Senses of Knowledge and 
Aetibn' and their objects. 
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The Birth of Babhruvahana — The marriage 
of Arjuna and Chitrangada^is the association of 
Prawa or Breath with Chit or the energy of the 
Mind. What happens when this takes place? Wo 
are told that when Prawa associates with the Mind, 
Imagination is born. We have seen that the an- 
cients believed that the place of the Mind is 
the Brow (MM. 1, 165; II, 345-346); and now we 
are told that when Prana or Breath acts on the 
brow, the seat of the Mind, Imagination is born; 
that is, we see images rising before the centre of 
the brows, and that is exactly the place where they 
rise. That is Babhruvahana, the son of Arjuna 
and Chitrangada. 

Babhruvahana . — Babhruvahana ( Ba, bhru for 
bhrM, vahana) means “ (vahana) carrying (bhrw) 
on the brow (ba) Prakriti or the objects of life. ” 
The brow is the place of the Mind, and when the 
objects are carried on the brow ” we see their 
image there. In other words. Imagination is born 
when this takes place. 

The Cause of Dreams . — This will explain the 
cause of Dreams, for in dreams we see images of 
different kinds. It is said in the Upanishads that 
a person goes to sleep when his Soul retires into 
itself (SBE. I, 99). Prawa or Breath is the vehicle 
of the Soul, and a person engages in action 
through his Vmna, and then he is awake. When 
he wishes to sleep, he can do so when his Prana 
is disengaged from the objects, and retires within 
itself. Now Prana may be engaged with Buddhi, 
Mind, or the Senses and their objects; and when 
a person wishes to sleep. Prana must first of all 
disengage itself from the Senses and their objects, 
then from the Mind, then from Buddhi, and then 
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it can retire into itself or the Soul. When it has 
been disentangled from the Senses and their 
objects, it is still associated with the Mind, — and 
it is at this stage that a person sees dreams; and 
so we commonly believe that dreams arise because 
of a wandering Mind (Cf. MBh. ^anti p. XII, 
ccxvi, 6-12, ccxxv, 24). When Prana passes 
out of the Mind into Buddhi, dreams cease; and 
when it is centred in itself or the Soul, we have 
perfect sleep. Corresponding to this the ancients 
conceived of four stages of sleep; and these stages 
would refer to the association of Prana with 
the Senses and their objects, the Mind, Buddhi, 
and the Soul. (Cf. Keith’s Itidian Logic and 
Atomism, p. 67). 

The Condition of Chitranoada’s Markigae 
WITH Aejuna. — Now we might ask, Is imagina- 
tion more' closely allied to the Mind or Prana? 
The reply is that it is more a part of the Mind 
than Prana. In other words, when we breathe, we 
do not necessarily call up any images; but when we 
exercise the Mind we do so more easily. Hence 
we are told that the condition of Arjuna’s marriage 
with Chitrangada was that the child born viz., 
Babhruvahana or Imagination, must remain with 
Chitravahana and Chitrangada and not Arjuna. 

64. Aejuna and Subhadea. 

Arjuna and Subhadea. — There are throe forms 
of Prakriti, and we have seen the action of Prana 
(Arjuna) with two of them; the third, the Prakriti 
of the creative energy of the Heart, the symbol 
of universal Nature, on which the Sankhya system 
is based, remains. As in the case ef Kunti,.’ 
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Prakriti is really born of God; in other words, it 
is not a mere blind force governed by chance, but 
is characterized by a law^ having the good of all 
for its end. This is Sacrifice, which when associa- 
ted with Prakriti, gives us the idea of God. This 
is Subhadra, the third wife of Arjuna, the sister 
of Krishna, — Prakriti or universal Nature, charac- 
terized by Sacrifice and what is good. 

Svbhadra . — Subhadra (Su, bha, d, r, a) means 
“(a, sign of feminine gender) creative energy of 
(r) the Senses of Action characterized by (d) Sacri- 
fice, and (bha, ‘Venus, Water’) Prakriti character- 
ized by (su) what is good.” We have explained that 
the Sankhya system is based on the character of 
the Senses of Action (MM. II, 109); and even this 
Prakriti creates through Sacrifice and for the good 
of all. It is in this way that it is associated with 
Krishna or God. 

The Objection of Balabama. — But here a 
question might be asked, — Can Prana, the vehicle 
of the Soul (Arjuna) associate with the Prakriti 
of the Sankhya or the physical energy of the Heart 
(Subhadra) unless a person accepts that system? 
Arjuna has not done so; on the contrary he pro- 
fesses- ^Saivism (Yoga-Vaiseshika-Nyaya), which 
excludes the pure Sankhya. How can he be allied 
to Subhadra, the Prakriti of the Sankhya? This 
is the objection of Balarama, who personifies 
Prana associated with the Mind, and of those who 
agree with his way of thought. 

Krishna Explains. — The Prakriti of the pure 
Sankhya is really conceived as a blind force, guided 
by chance, and with such a Prakriti Ar j una may 
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not be allied. But when we associate the idea of 
Law and Goodness (Sacrifice) with this Prakriti, 
we in fact transform ft into the Prakriti of Ved- 
anta, — characterized indeed by the same physical 
energy of the Heart, but dedicated through Sacri- 
fice to God. This is what Krishwa holds, and all 
are satisfied, and Arjuna is married to Subhadra 
in proper form. 

The Annoyance op Draupadi. — Draupadi per- 
sonifies the Sacrifice of the Mind and the Senses 
and their objects, while Subhadra is the Prakriti 
of the Sankhya, expressive of the physical energy 
of the Heart. Draupadi believes for the moment 
that Subbadra’s alliance with Arjuna is improper; 
but when she realizes that she too is characterized 
by the idea of Sacrifice, she welcomes her, and 
they all live together in peace. 

Subhadra as a Gobi. — It is said that Subhadra 
appeared before Draupadi m the garb of a Cow- 
herd-maiden or Gopi, and the latter was pleased. 
We have explained that a Gopi personifies Prakriti 
or Nature, beloved of God (MM. IV, 65-66); and so, 
when Draupadi reaUzes that Subhadra expresses 
this idea of Prakriti through Goodness and Sacri- 
fice, she is pleased and satisfied. 

66. The Birth op Abhimanyu. 

The Birth op Abhimanyu. — Now we might 
ask. What happens when Prawa, the vehicle of the 
Soul (Arjuna), associates with Prakriti or the 
manifest imiverse? The reply to this depends on 
the stage of evolution whiohtke Soul has attained. 
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If it has attained to pure Vedanta, and holds that 
all life is from God and all actions but unending 
Sacrifice, then his contact with Nature only draws 
him nearer to God. But if it is at a lower stage 
than pure Vedanta, and conceives of Prakriti as 
apart from God, his contact with Nature is a sort 
of bondage, and the Soul is then transformed into 
Egoism or Abhimana. Man has accepted iS'aivism 
(Yoga-Vaiseshika-Nyaya) at this stage; and, though 
this has shown him the path to Vaishn-ivism 
(Vedanta-Yoga-Vaweshika), he has not yet under- 
stood the full implications of pure Vedanta. Hence 
the association of the Soul (Arjuna) with Prakriti 
(Subhadra) results in the birth of Egoism or 
Abhimana; and that is Abhimanyu, the son of 
Arjuna and Subhadra. 

Abhimanyu . — Abhimanyu is obviously a variant 
of Abhimana (Egoism), and both words are derived 
from Abhiman (MWD.p. 67). 

Abhimana or Egoism . — It is said that 
Abhimana or Egoism is the elemental (Adhi- 
bhwta) aspect of the Soul (MBh. Santi P. XII, 
cccxiv, 12); that is to say, when the Soul 
associates itself with the elements or physical life, 
it is transformed into Abhimana or Egoism. 
According to the Sankhya, Egoism is born of 
Mahat or Buddhi {Ibid., ccciii,18; cccvii,28), the 
first manifest form of Prakriti (MM:II,169). 
Abhimana usually means “pride, egotism, self- 
conceit,” and connotes attachment of the Soul 
to manifest life and so it must be “slain” or 
assigned to Prakriti, of which it is born, before the 
Soul can attain to its native purity. Hence 
Abhimanyu must be “slain” in order that Arjuna 
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(Soul) should succeed. We shall see this in connec- 
tion with the Battle of Kurukshotra. 

AbJiimana and Ahanhara. — Abhimana and 
Ahankara are often identified, but sometimes they 
are distinguished. Abhimana always signifies self- 
consciousness of a lower order, whereas Ahankara 
or Ahamkara means “I-ness”, and is sometimes 
used to signify one’s “individuality and self- 
consciousness” without derogation. 

66. The Sons op Draupadi. 

The Sons op Draupadi. — When the different 
energies of Man ffinction creatively and in a spirit 
of Sacrifice, each of them yields a result of its own. 
For instance, when the Arms function in 
obedience to the Mind, they carry things from 
place to place; when the Legs do so, they move the 
body; when the Mind does so, it thinlcs, and 
so on. Corresponding to this we are told that 
Draupadi had an issue by each of the five Pa?M?ava 
brothers. 

Vrativindhya, the Son of Yvdhishthira. — 
Prativindhya is the son of Yudhish^hira and 
Draupadi; and Prativindhya (Prati, vindh, ya) 
means “(prati) relating to (vindh or vidh) the 
honour of (ya) Buddhi” In other words, when 
Buddhi (Yudhishihira) desires anything and asso- 
ciates with the Mind in a spirit of Sacrifice 
(Draupadi), we get a proper idea of Buddhi and 
honour Buddhi (Prativindhya). 

Sutasoma, the Son of Bhima. — Sutasoma is the 
son of Bhima and Draupadi; and Sutasoma (Suta, 
soma) means “(soma) Soma or the Mind (suta) born 
or made manifest. ” Soma is identified with the 
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Moon or the Miiid (MM. 1, 371, seq.), and this 
means that when the Mind (Bhima) associates 
with the Mind and acts in a spirit of Sacrifice 
(Draupadi), the result is that a correct idea of 
the functions of the Mind is born (Sutasoma). 

Satahirma . — /Satakarmais the son of Arjuna 
and Draupadi, and /Satakarma (;Sata, karma) means 
“ (sata) a hundred or an indefinite number of 
(karma) actions. ” The number hundred or a 
hundred thousand (lac) stands for an indefinitely 
large number (MM. I, 125, n. 2). This means 
that when Prawa, the, energy of Action (Arjuna) 
associates with the Mind and the Senses and 
their objects in a spirit of Sacrifice (Draupadi), 
all kinds of actions are born or performed 
(iSatakarma). 

Satanika . — /Satanika is the son of Nakula and 
Draupadi, and /Satanika (/Sata, ani, ka) means “ka 
the body that (ani) brings (sata) a hundred things.” 
Nakula personifies Arms, and they alone can 
carry things. This means that when the Mind, 
acting in a spirit of Sacrifice (Draupadi) directs 
the Arms (Nakula), they carry all things from place 
to place (<Satanika). 

Srutasena . — (Srutasena is the son of Sahadeva 
and Draupadi; and /Srutasena (/Sr for sri, uta, sena) 
means “ (sena) the body (uta) woven with (ari, 
‘to go’) motion. ” In other words, when the 
Mind, acting in a spirit of Sacrifice (Draupadi), 
directs the Legs (Sahadeva), the result is that 
the body can move (/Srutasena). 

A Resume. — It is necessary for Man to examine 
the character and functions of the Mind; and he 
finds that when the different energies of his act 
in coimection with the Mind, Prana or Breath 
is also present there (Arjuna comes into the 
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apartment of Yudhishihira and Draupadi), This 
renders it necessary for him to understand tlie 
character of the fui^ctions of Prawa or Breath 
more carefully (Arjuna goes into exile). He finds 
that Prawa functions in connection with all forms 
of manifest life or Prakriti, which has three 
aspects (Arjuna marries three wives), referring 
to the character of the Senses, the Mind, and 
the physical energy of the Heart ( Ulttpi, 
Chitrangada and Subhadra). 

When Prawa acts in connection with the 
Mind, Imagination is born (birth of Babhruva- 
hana); but this Imagination is more closely allied 
to the Mind than Prana (Babhruvahana stays 
with his mother). Parkriti, characterized by the 
physical energy of the Heart, refers to the 
Sankhya system; but if we associate with it the 
idea of Goodness and Sacrifice, wo transform it 
into something higher (Subhadra is the sister of 
Krishna). But so long as Man has not attained 
to Vedanta, he associates with Prakriti as some- 
thing different from Purusha or God, and so his 
Soul is transformed into Egoism or Abhimana 
(Abhimanyu, the son of Arjuna and Subhadra). 

Man has understood the character of the 
different functions of Prana; and now he finds 
that when the different energies of his act in 
connection with the Mind, they yield different 
results. For instance, when Buddhi is associated 
with the Mind, and the latter acts in a spirit of 
Sacrifice, we get the idea of Buddhi (Prativin- 
dhya); when the Mind associates with the Mind 
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in the same maner, v/e get the idea of the Mind 
(Sutasoma); similarly, when Prana, the energy of 
Action, associates with the Mind, different kinds 
of action are born ((.S'atakarma); and when the 
Mind directs the Arms, they carry things from 
place to place (^atanika); and when it directs 
the Legs, the body moves (/Srutasena). 


CHAPTER XIT 


THE BURNING OF THE KHANDAVA FOREST 

OR 


MAN IS ESTABLISHED T.Sf NATVISM 

67. Thft Burning of the Kh/7«//ava Porosfc. 

A Summary. 


Man has been established in /Saivism, with its 
range of thought extending from Yoga to 
Vaiseshika and Nyaya. This system excludes the 
pure Sankhya; and so, in order to be confirmed 
in Saivism, it is necessary to examine the charac- 
ter of Prakriti, on which the Sankhya is based, in 
relation to this system. (The Burning of the 
Khawdava Forest). 

76. The Burning op the Khandava Forest. 

The Burning oe the Khandava Forest. — 
Man has been established in Naivisra, and under- 
stands the idea of the Sacrifice of the Mind and 
the Senses, and the functions of vital Breath or 
Prawa. He has also seen how /Saivism is a 
stepping stone to Vaishnavism; but for the 
moment he believes that the universe is created 
out of the union of Purusha and Prakriti, 
and the share of God is greater than that 
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of Praknti. Henco he should be able to show 
that the idea of Prakriti as the chief creative 
energy of life is an erronedus one. This is the 
“burning of the Khawdava Forest.” 

Khand'iva . — The word Khawdava means “of 
Kha'«(^ava” (Khan^^a, va), signifying “(va) Pra- 
kriti as a (khanrfa) continent or multitude of 
things.” The “Khwdava Forest” refers, there- 
fore, to Prakriti and its multitudinous forms of 
life. 

Burning.— The word for “burning” in the text 
is Daha 'da, ha) which means “(da) giving to (ha) 
Prakriti,” that is, showing that a thing belongs 
to Prakriti and not Purusha. 

The Burning of the Khawdava Forest means, 
therefore, that we “assign to Prakriti all the 
multitudes of Prakriti;” in other words, we have 
to give its proper place to Prakriti, and show that 
it is not the chief creator of life. 

The Request of Agni.— It is said that Agni 
came in the guise of a Brahmana and requested 
Arjuna to burn the Khawdava Forest. Agni is 
the deity of Buddhi (MM. I, 313 seq.) and a 
Brahmawa also refers to Buddhi (MM. 1,282-285); 
and so Agni appears as a Brahmawa,. Then 
Buddhi is also the basis of Yoga, the highest 
point of /Saivism. Arjuna is the soul of Man, 
and as he is now established in ^Saivism, Agni 
comes in the guise of a Brahmawa to ask him to 
burn the Khawrfava Forest, or show what 
Prakriti really is. 

Akjuna’s Request. — The idea of Purusha or 
God corresponds to that of the individual Soul, 
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and of Prakriti to that of the physical energy of 
the Heart. Thus, in order to understand aright 
the relation of Prakj^iti to Purusha, a person 
must know the connection between the physical 
energy of the Heart and the »Soul. Now wo 
see that Fnma is the vehicle of the Soul, and 
it is also connected with the functions of the 
Heart. Arjuna, who personifies Prawa or vital 
Breath, desires to understand the functions of 
Prawa in connection with both the Soul and the 
physical energy of the Heart, to be able to “burn, 
the Khawdava Forest,” or explain the true 
character of Prakriti in relation to Purusha. 

Gandtva and two Quivers.— He has need to_ 
know the form and functions of the Heart, and the 
action of the in-coming and out-going Breath. As 
the form of the Heart may bo compared to a Bow 
properly strung and out-stretched, with the arrow 
placed on the bow, Arjuna asks Agai to give him 
the bow named Gawdiva, which expresses this idea. 
And then he desires to understand the action of the 
in-coming and out-going Breath in a sound Heart, 
and knows that so long as the Soul is seated in the 
Heart, that is, so long as a person leads a healthy 
life, this action is inexhaustible ; ajid corresponding 
to this he asks Agni to give him two inexhaustible 
quivers of arrows, to enable him to “burn the 
Khawdava Forest.” 

Oandiva . — The name of the bow dohaanded by 
Arjuna is Gandiva (G, a, n, d, i, iva) which means 
“(iva) like (i) the Mind or Electric energy associated 
with (n-d) the physical energy of the Heart, (a) 
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leading or related to its (g) motion.” This 
means that when the Heart is m motion, its action 
is like that of electric energy. 

We have shown that the energy of the Mind is 
electric, while that of the Heart super-electric, and 
so both of them are said to be ak»u (MM. I, 63-64, 
n. 1). 

The conjunct consonant n-d, as in refers 

to the physical energy of the Heart. 

The. Arrow . — Tne word for “arrow” in the text 
is (S'ara, which is also written as Sara (MWD. p. 
1056), a name of Vaj a (MWJD, p. 1182). As Vayu 
in the Vr das is the deity of Prawa or Breath 
(MM. I, 412, sey.), the two “quivers of arrows” 
refer obviously to the two kinds of Breath, the 
in-coming and out-goirg; and these in a sound 
Heart are inexhaustible. 

The Car and Horses of Arjuna.— Arjuna 
also wants from Agni horses of pure white and a 
car of the splendour of the Sun. The Horse in 
sacred literature is a symbol of the Senses, and the 
Car or “Ratha” personifies the body, while the 
Sun is the deity of Buddhi. Arjuna believes that 
the Senses should be pure and spotless (white), 
and the body (car) pervaded by Buddhi (splen- 
dour of the Sun), before a person can dive into 
his Soul and grasp its connection with the 
physical energy of the Heart, giving him the 
corresponding relation between Purusha and 
Prakriti. And so he desires to have Horses of 
pure white and a Car of the splendour of the Sun 
before he can “burn the KhancZaya Porest.” 

The Character of Arjuna’s Request to 
Agni.— -From the character of Arjuna’s request 
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we see that a person can understand the true 
nature of Prakriti and its relation to Purusha if 
he knows the form and functions of his Heart, 
and the action of his in-coming . and out-going 
Breath ; but he can know this only if his Senses 
are pure and the whole body properly balanced 
and prevaded by Buddhi. 

Buddhi and Tapas.—TYi&^xxn is characterized 
by Heat, and that is Tapas in Sanskrit, moaning 
also austerity, etc. Thus, Buddhi, symbolized 
by the Sun, came to be associated with Tapas ; 
and the idea here would bo that a person can 
grasp the whole relation between Purusha and 
Prakriti if ho understands the connection of his 
Soul with his Heart, and tliis he can do if his 
Senses are pure and ho exorcises his Buddhi or 
practises Tapas. 

Agni’s Request to Varuna.— Agni in his 
turn requests Varuwa to satisfy the demands of 
Arjuna. Varuna is the deity of Water, symbolic 
of Prakriti; and he is also the Vedic original of 
the pure Sankhya system, based on the idea that 
Prakriti is the sole creator of life (MM. II, 31, 
n, 1; 163). Varuna, the deity of Prakriti, may, 
therefore, be said to know all about Prakriti; and 
as we have to understand the true nature of 
Prakriti, Agni asks Varuna to comply with the 
request of Arjuna. 

Varuna’s Gift : the Bow Ganjdiva.— Varuna 
gives the bow Gandiva to Arjuna, which explains 
the nature of the physical energy of the Heart 
in motion as characterized by electric energy. 
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A Creation of Brahma. — This bow is said 
to have been made by Brahma, the deity • of. all 
systems of thought based oif Prakriti as the chief 
creator of life; and so we might say that this 
character of the Heart is to be referred to 
Prakriti. As the bow properly strung and stretched 
and fitted with an arrow gives us the form of the 
Heart, we are to understand that this aspect of 
the Heart is Prakritic or physical in character. It 
is the Soul that is Purushic, giving rise to a posi- 
tive current of super-electric energy, while the 
physical energy of the Heart is Prakritic, giving 
rise to negative super-electric energy. 

Two Inexhaustible Quivers op Arrows. — 
Varuwa also gives to Arjuna two inexhaustible 
quivers of arrows, which refer to the in-coming 
and out-going breath as we have explained. 

The Monkey-bannered Chariot and Steeds 
OF PURE White. — Varuna also gives the Monkey- 
bannered chariot, obtained from Soma, to which 
are yoked steeds of pure white. This means that 
Arjuna understands that the body of Man 
(Chariot) is composed of the Senses (Horses), 
Mind (Soma) and Buddhi (splendour of the Sun) ; 
and if he wishes to know himself, his Senses 
should be pure and under proper control. 

Monkey-bannered Car . — The idea of Gandiva 
and “quivers of arrows” has already been ex- 
plained ; and we have shown that the Car refers 
to our body in sacred literature. 

The word for Monkey in the text is Kapi 
(Ka, p, i,) which means “(i) the Mind and (p) the 
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objects of the Senses associated with ( ka ) 
Bnddhi.” The “Monkey-bannered chariot” is, 
therefore, “the body which is associated with 
Buddhi, Mind, and the (objects of the) Senses.” 
It is in this Car or body that Prawa, the vehicle 
of the Soul (Arjuna) is seated; and it is this 
that 'has Krishwa for its charioteer or guide. In 
other words, when Man understands himself, — 
his body and Soul — and knows the Truth, he 
comes to be guided by God (Krishna). 

Vabuna Gives a Discus and Club to 
Krishna. — In order to understand the true na- 
ture of Prakriti, we have to understand its 
relation to God. Now we have seen that the 
idea of God arises out of Sacrifice or creative, 
selfless and beneficent Action. But all Action is 
said to refer to Prakriti, and that is the very 
meaning of the word (Pra,kri, ti). From this we 
see that the idea of God arises out of Prakriti 
itself. In other words, when we associate the 
idea of Sacrifice with actions born of Prakriti, 
we get the idea of God. 

We are told that Varuna gave a Discus or 
Chakra to Krishna as a further gift; and this 
means that the idea of God (Krishna) is asso- 
ciated with good Actions (Discus or Chakra) in 
connection with Prakriti (Varuna). 

Discus or Chakra.— The word for Discus is 
Chakra which is derived from “Kri,” meaning 
“to act” (MWD. pp. 301, 380). Chakra may, 
therefore, be said to personify Action. The 
Discus of Krishna is also called Sudarsana 
Chakra, which means “(Sudarsana) good or 
beautiful (chakra) actions;”, and we have seen 
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how the idea of God is born of Sacrifice or good 
actions, 

A 

Varuna Gives a Club to Krishna.— W e have 
to understand the idea of God in connection with 
Prakriti and it is Sacrifice that gives us the first 
idea of God. Then we notice that it is only whei^ 
we get to the Vaiscshika that we have the first 
unambiguous idea of God. The Sankhya has no 
place for God, and Nyoya regards him but as a 
spectator of Prakriti or gives him at best but a 
small place in the work of life.; but the Vaiseshika 
holds that Purusha and Prakriti are joint and 
equal or almost equal creators of the universe. 
Hence, if we understand the idea of Sacrifice, and 
get to the Vaii’eshika, we may regard ourselves as 
having a stable foundation for the idea of God. 
This is expressed by the Club or Gada given by 
Varuwa to Knsh?ia. 

Club or Gada . — The word for Club in the text 
is Gada (Ga, d, a) which means “(a) leading to 
or associated with (d) the Sacrifice of (ga) the 
Senses of Knowledge.” As we rise frorn a lower 
to a higher system by means oi Sacrifice, the 
“Sacrifice of the . Senses of Knowledge” leads to 
the next higher energy, viz., the Mind, on which 
the Vaiseshika is based ; and that is the centre of 
the Saiva system of religion (Yoga-Vaisesliika- 
Nyaya). 

Experts in Club- Fighting— As we have seen, 
Balarama, Bhima, and Duryodhana all refer to 
the Mind; and, as it is the “Sacrifice of the Senses 
‘ of ICnowledge” that leads to the Mind, all of 
therh are spoken of as experts in fighting with the 
Mace or Gada. 
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The Burning op the Forest. — Man is now 
properly equipped to understand the true dliarac- 
ter of Ptakriti in relation to Purusha, and so he 
is ready to “burn” the Khawdava Forest.', 

Indra sends his Rain. — In this connection 
Man has to understand that Prakriti acts indeed, 
but through, the action of God. Indeed, we 
have seen that the idea of God is Prakriti plus 
Sacrifice ; and if we associate Sacrifice with Pra- 
kriti ,it ceases to be Prakriti and is transformed 
into God. Thus, if we believe that it is God who 
makes Prakriti, we cannot distinguish Prakriti 
from God, for then Prakriti is associated with 
Sacrifice and the two are identified. Correspond- 
ing to this we are told that Indra sent down his , 
rain (Water or Prakriti), and Arjuna was unable 
to “burn” the Khaudava Forest. Indra is the 
deity of Buddhi, identified for practical purposes 
with the Soul. He personifies, therefore, qualified 
Monism or Visishtodvaita, according to which 
Prakriti is but a spectator of the/ work of God. 
He sends down his rain (own idea of Prakriti, for 
rain or Water symbolizes Prakriti), and Arjuna is ' 
unable to “burn” the Khandava Forest, — for then 
he connot assign any functions to Prakriti as 
such and distinguish it from Purusha or God. 

Arjuna stops Indra’s Rain.— -But this idea of 
Prakriti belongs to qualified Monisin or Visishto- 
dvaita, and is quite different to that of Prakriti in 
the Sankhya. In order to distinguish between 
them, we must not allow the Indra-idea of Pra- 
kriti (Indra’s rain) to be mixed up with ■ ( to ffill 
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on) the Sankhya idea of Prakriti (Khrttwdava 
Forest), and so Arjuna must stop India’s rain 
(Indra-idea of Prakriti) before he can “burn” the 
Kharadava Forest. And when he succeeds in do- 
ing so, the Forest is “burnt.” 

The Survivors of the Forest. — After we 
have assigned Prakriti of the Sankhya to its pro- 
per place, we should know if there is anything of 
value in this system that deserves to survive. In 
this connection we have pointed out that the 
whole idea of Buddhism and Jainism is based on 
the idea of Prakriti as the chief creator of life ; 
and these systems have a permanent place in the 
ancient schemes of thought. Whatever happens, 
they must not be allowed to die, for they consti- 
tute the foundation of all higher systems. These 
systems correspond to Sankhya-Nyaya-Vaiseshika, 
or the Senses of Action, Senses of Knowledge, and 
the Mind ; and these three must survive. Corres- 
ponding to these we have Asvasena, Maya, and 
the four /S'arngakas, said to have been saved out 
of the burning Forest. 

Asvasena . — Asvasena ( Asva, sena ) means 
“(sena) the body of (asva, Horse, a symbol of the 
Senses of Action) the Senses of Action.” Asya- 
sena personifies, therefore, the Senses of Action 
or. the pure SanfeJiya system. 

ifaycf.— Maya (ma, ya) means “(ya) he who is 
(ma) the 'Senses of Knowledge.” He refers, there- 
fore, to the Nyaya system based on the Senses of 
Knowledge. 

Sarngaka . — ^arngaka (iSarnga,ka) means “(ka) 
the body of /Shrnga;” and Savnga, is derived 
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from Srmga, (MWD. p. 1066), meaning “the- riising 
of Desire” (MWD. p. 1087); and we have seen that 
Desire refers to the Mind (MM. I, 281yn. 7). Saxnr 
gaka means, therefore, “the body of Desire or 
the Mind,” oh which the Vakeshika system is 
based. ■' ' 

A Resume. — Man has been established in 
^Saivism, or Yoga-Vakeshika-Nyizya, which ex- 
cludes the pure Sankhya ; and, in order bo under- 
stand the character of this system, he should be 
able to distinguish it from the Sankhya or the idea 
of Rrakriti as the supreme creator' of life 
(Arjuna has to burn the KhaacZava Forest). 
The character of Prakrit i corresponds to 
the physical energy of the Heart; and Man can 
grasp the nature of Prukriti . if he understands 
the form and functions of his own Heart 
(Arjuna asks for the bow Gandivaa). lii addi- 
tion to this he must know the functions of his 
Breath or Pra?ia which, by means of its in-coming 
and out-going flow, keeps the Heart alive (Arjuna 
requires two inexhaustible quivers of arrows). 
Then, as Pra^^a is also the vehicle of the 
Soul, he will be able to know ,the true relation 
subsisting between Prakriti and the Soul. 
Before, however, he is able, to achieve his end, 
he must know the connection between the body 
and the Soul,— the. body which consists of B.uddhi, 
Mind, and the Senses and their- objects ( Arjuna 
gets the Monkey-bannered Car); and he must 
purify his Senses to understand the idea of Sacri- 
fice by means';. of which alone he can. rise to the 
conception of Purusha or God (Arjuna has white 
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Horses). Then he must grasp the idea of Purusha 
or God, who acts in this world of life, and whose 
idea arises out of Sacrifice (Varuwa gives the 
Discus and Mace to Krishna). After this he should 
be able to distinguish between the Vedffnta and 
Saiikhya ideas of Prakriti. According to the 
former it is God who makes Prakriti (Ihdra sends 
his rain) ; and ho must not allow this idea to be 
mixed up with that of the Sankhya, which has no 
place for God in its scheme (Arjuna stops Indra’s 
rain). It is only when he succeeds in all this that 
he can distinguish the true character of Prakriti 
of the Satikhya and understand its relation to the 
<9aiva system of religion ‘( Arjuna burns the 
Khandava Forest). But there are certain ideas in 
the system of thought based on the conception of 
Prakriti as the chief eteator of life which must not 
be allowed to perish. The Sankhya, Ny«ya, Vai.9e- 
shika, on which Buddhism and Jainism are based, 
hold that Prakriti is- the chief creator of life, 
and they correspond to the character of the Senses 
of Action, of Knowledge, and the ■ Mind. ..We must 
not allow these to die, for it is by their means 
that we can rise to higher systems of .thought 
(Asvasena, Maya, and yfi'arngakas survive). 



11. SABH4 PARVA 
CHAPTER XTII 

THE ASSEMBLY HALL OF YUDHESHraiRA 

OR 

A PICTURE OF >SfAIVTSM 

68. The Assembly Hall of Yudhish/hira. 69. The Visit of N/rrada. 
70- The Arrival of K^'ishwa. 71. The Death of Jar< 2 sandha. 72. 
The R/jjas/zya Sacrifice.. 73. The Arghya. 74. S’i.vuprtla. 75. The 
Threat of Sahadeva. 76. The Death of ii.vup«la. 77. The End of 

the Sacrifice. 

A Summary. 

Man has been established in /Saivism (Yoga- 
Vaiseshika-Nyaya) believing, in the light of Buddhi, 
the highest energy of this system, that God is the 
chief creator of life and Prakriti has but a small 
share In the work. He wishes now so to construct 
his scheme that every one might be able to under- 
stand it. (The Sabha or Assembly Hall of 
Yudhishfhtra). 

He realizes that we rise to /Saivism through 
Buddhism, and the latter system is based on Nyaya 
and Vaiseshika. He must, therefore, construct his 
scheme on Nyaya and Vaiseshika and then pass on 
to Yoga; and this will give him the whole range 
of ^Saivism. (Maya constructs the Assembly Hall 
and brings his materials from Mainaka mountain). 
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iSaivism is based on the idea of God as a creator 
of the universe, and the idea of God is born out of 
Sacrifice, and the lowest kind of Sacrifice is that 
of the Senses. (Narada’s Visit). 

But above the Senses is the Mind, and the 
Sacrifice of the Mind enables a person to rise to 
Buddhi. Man is established in /Saivism, whose 
range of thought extends from the Senses of 
Knowledge to the Mind and Buddhi. Man believes, 
therefore, that he has grasped the idea of the 
Sacrifice of the Mind. (Narada advises 
Yudhishihira to perform the Rajaswya Sacrifice). 

Buddhi, the basis of Yoga, is the highest point 
of /Saivism, and in the light of it Man holds that 
God is the chief creator of life, and Prakriti has 
but a small share in the work. Further, when he 
reaches this stage of thought in ^Saivism, he enters 
into Vaishnavism too. (The Arrival of Knshn.a). 

Although we rise to ^aivism from Buddhism, 
and the latter system is included in the former, 
there are fundamental points of difference between 
them. Buddhism holds that the chief creator of 
life is Prakriti, while the fundamental idea of 
/Saivism is that God and Nature are joint creators 
of life, and, in its Yoga aspect, Shaivism holds that 
God is the chief creator of the universe. Thus, if 
Man is established in ;8'aivism, he should be able to 
distinguish this system from Buddhism, and show 
that the latter is based on the idea of Prakriti as 
the chief creator of life. (The Death of 
Jarasandha). 
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After this Man can explain the full scope and 
character of /Saivism. In other words, he is 
competent to perform the Sacrifice of the Mind by 
means of which we rise to Buddhi, the highest 
point of this system (Yudhishihira performs the 
Rajaswya Sacrifice). 

Saivism leads to Vaishnavism, and in its 
Buddhi aspect, — the highest range of this system — 
it holds that God is the chief creator of the 
universe. The highest mark of honour in this 
system must, therefore, be paid to God, — the God 
of Vaishnavism to which this system leads. (The 
Arghya). 

(Saivisin has little in common with Jainism, 
whose Digambara school is based on the pure 
Sankhya, which is atheistic in character and 
entirely outside the range of ;S^aivism. Its 
/Svetambara school, based on Nyaya, is agnostic in 
character, and has little to do with the Nyaya 
aspect of /Saivism (Yoga-Vaiseshika-Nyaya), for 
the Nyaya of Jainism holds that God, if he exists, 
is a mere spectator of Prakriti’s work, whereas in 
the Nyaya of ^Saivism he has a small place in 
it, though less than that of Prakriti. Thus 
we might say that Jainism is hostile to the very 
idea of God as a creator of the universe, (iSisupala) 

But if we grasp the basic idea of ^Saivism, there 
is no chance of its confusion with Jainism. (The 
threat of Sahadeva). 

However, it is easy to show that in every act 
of Goodness or Sacrifice there is the idea of God as 
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a creator of life; and this is enough to put an end 
to the Jaina idea regarding the denial of God. (The 
Death of ^isupala). • 

When Man has understood all this, he may be 
said to be duly established in ^S'aivism. (The End 
of the Sacrifice). 

68. The Assembly Hall op Yudhishthiea. 

The Assembly Hall op Yubhishthiea. — Man 
has been established in jS'aivism and desires to see 
a picture of this system in visual form. This is the 
Assembly Hall of Yudhishfhira built by Maya at 
the bidding of Krishwa. 

Yushishthira as King. — Man has attained to 
(Saivism, and Buddhi is the highest point of this 
system. This is personified by Yudhishihira, and 
so he is the king of the Pawdavas. 

Maya Constructs the Hall.— The range of 
(Saivism extends from Nyaya to the Vaiseshika and 
Yoga. We have always to begin at the bottoiU of 
the scale, and that is Nyaya. Further, Nyaya 
corresponds to the character of the Senses of 
Knowledge; and it is necessary to explain -Saivism 
in the light of evidence which would appeal to the 
Senses of Knowledge. That is Pratyaksha 
Pramawa, the simplest and the most satisfactory 
form of evidence. As Maya personifies Nyaya, he 
is required to construct this House of xSaivism or 
the Assembly Hall for Yudhishihira. 

Sabha or Assembly Hall . — ^We have explained 
that the House of Lac is a structure of Jaina 
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system of thought. In tho s<arae inanner the 
Assembly Hall of Yudhishifhira i.s a stnioture of 
)Saiva system. As we ^hall see, Dhritamshira too 
builds his own Assembly Hall, and that is a 
structure of Buddhism and Jainism. In this way 
we get “buildings” of all systems of thought. In 
other words, as we plan, found, and erect buildings, 
so we can in regard to systems of thought, — draw 
their outlines, fix their foundations, and construct 
them complete in each part. 

8ahha . — The word for Assembly Hall in the 
text is Sabha (Sa,bh,a) which means “(a) leading 
to or associated with (bh) Prakriti and (sa) God.” 
In other words, we have to see the true relation of 
Purusha and Prakriti in the light of different 
systems of thought, and that is a Sabha. 

The Materials op Maya. — ^aivism is 
essentially based on the character of the Mind, 
according to which we hold that all life is created 
out of the union of the male and the female. The 
Vaweshika is the centre of its range of thought — 
Yoga-Vaiseshika-Nyaya —and this system is based 
on the character of the Mind. Thus, in order to 
construct the /Saiva system of thouglit, wo must 
begin with Nyaya, then understand the character 
of the Vaiseshika, based on the Mind, and finally 
get on to Yoga based on Buddhi. Now Maya 
refers to Nyaya, and he goes to Mainaka mountain, 
— ^the abode of the Mind — to bring necessary 
materials for the construction of the Hall. 

Mainaha . — The word Mainaka is derived from 
Mena (MWD. p.834), and Mena (M, o, n, a) means 
“(a, sign of feminine gender. Woman being regarded 
as an instrument of creation) creative energy of 


Chap. XIII. THE ASSEMBLY HALL OF YUDHISHTHIRA 213 

(n) the Senses of Knowledge (e) associated with 
(ni) the Mind.” 

Thus it is in the light of the character of the 
Mind associated with the Senses of Knowledge, or 
Vaiseshika-Nyaya that we can build the structure 
(Assembly Hall) of the (Saiva system. Vaiseshika- 
Nyaya is also the basis of Buddhism; and this 
implies that we can pass on from Buddhism to 
/S'aivisin. This has already been explained. 

Yudhishthiea Enters the Hall. — As Man 
has been established in /Sairisra, Yudhi.shfhira 
enters the fabric of this system (As.sembly Hall) 
along with his brothers. 

69 . The Visit of Narada. 

The Visit of Narada. — >Saivism is based 
fundamentally on the character of the Mind, and 
we have seen that we rise to the Mind by means of 
the Sacrifice of the Senses of Knowledge and 
Action. Narada personifies this Sacrifice of the 
Senses, and so he comes to the Assembly Hall of 
Yudhishihira or the structure of /S'aivism 

Narada’s Dbscriftion of other Halls. — But 
the Mind is a meeting place of all principal systems 
of .thought and their corresponding systems of 
religion; and so Narada describes to Yudhishfhira 
all correlated systems of thought bearing on the 
character of the Mind, or the idea of the union of 
Purusha and Prakriti in the creation of life. These 
are the Assembly Halls of Indra, Brahma, Yama, 
Varuwa, and Kuvera, described by Narada. 

Narada . — Narada (N,a,ra,da) means “(da) the 
Sacrifice of (ra) the Senses of Action (a) associated 
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with (n) the Senses of Knowledge.” As the 
Sacrifice of the Senses leads to the Mind, Narada 
refers to the idea of the Mind. 

The Hall of Indra. — Indra is the deity of 
Buddhi, and so his Assembly Hall would be a 
picture of the Yoga system of thought based on 
the character of Buddhi. 

The Hall of Brahma. — Brahma is the deity of 
Buddhism and Jainism, and it is these systems 
that his Hall would represent. 

The Hall of Yama. — Yama (Ya,ma) means 
“(ya) he who personifies (ma) the Senses of Know- 
ledge, the basis of Nyaya.” His Hall is thus a 
structure of Nyaya. 

The Hall of Kuvera. — Kuvera, like Rudra and 
Soma, is said to be the ruler of the nortliern region 
(MWD.p. 291); and so, like tliem (MM. I, 372, 
389), would refer to the energy of the Mind, the 
basis of the Vai-seshika. His Hall is, therefore, a 
picture of this system. 

Kuvera is said to be a king of Yakshas, who 
refer to the Senses of Knowledge (MM. I, 337, n, 5); 
and so we might say that the Mind (Kuvera) rules 
over the Senses of Knowledge (Yakshas). 

The Hall of Varum. — Varuwa is the Vedic 
original of the Sankhya system of thought, and so 
his Hall would personify that system. 

As each of these systems refers to the relation 
of Purusha and Prakriti, Narada is a fit person to 
describe all these Assembly Halls of the gods. 

The Rajastjya Sacrifice. — We have explained 
that we attain to Buddhi, the highest energy of 
Naivism, through the Sacrifice of the Mind ; and 
that is the Rajas^^ya Sacrifice, the Sacrifice of 
Rajas^ the Cruwa or quality of the Mind. As Map 
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has been established in iSaivism, Narada advises 
that Yudbishfhira should perform this Sacrifice. 

• 

Rajasuya . — The word R^jasMya means “of 
Rajaswya and Rajasttya (Rajas, ya) means 
“(ya) that which (w) is woven with (Rajas) Rajas.” 
We have shown thatSattva is the Guwa or attribute 
of Buddhi, Rajas of the Mind, and Tamas of the 
Senses (MM. I, 62). The Rajaswya Sacrifice means, 
therefore, “the Sacrifice of the Mind,” and it is 
this that leads to the idea of Buddhi. 

70. The Arrival op Krishna. 

The Anxiety op Yudhishthira. — Yudhi- 
shihira personifies Buddhi, and, as Man has under- 
stood its character as the highest energy of 
fS'aivism, he is anxious to perform the Rajaswya 
Sacrifice, which leads to Buddhi. 

The Arrival op Krishna.— But God is con- 
ceived as the chief creator of life in the light of 
Buddhi as the highest point of /S'aivism, and this is 
a stepping stone to Vaishnavism too. Hence, if 
we understand the character of Buddhi aright, we 
must accept the direction and guidance of God. 
And so Yudhishihira thinks of Krishna and the 
latter comes at once to him. 

Krishna’s Opinion. — As Man has been estab- 
lished in ^aivism, Krishna is of the opinion that 
Yudhish^hira has grasped the idea of Buddhi, 
and so is fit to perform the Rajasnya Sacrifice. 

Jarasandha must be Slain. — But iSaivism 
(Yoga-Vakeshika-Nyaya) needs to be distinguished 
from Buddhism and Jainism, which are based on 
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the idea of Prakriti as the chief creator of life ; and 
Man may be said to have understood ^Saivism only 
if he can grasp the- essential difference between 
this system and Buddhism and Jainism. Hence 
Krishna advises that Jarasandha (who personifies 
Buddhism and Jainism) should be “slain” before 
the Sacrifice is perfomed. 

71. The Death op Jabasandha. 

The Death op Jabasahdha. — Jarasandha per- 
sonifies Buddhism and Jainism, based on the idea 
that Prakriti is the chief creator of life. We have 
seen that Death means “assigning to Prakriti,” or 
showing that a person or a thing refers to or is 
based on the idea of Prakriti and not Purusha. 

The death of Jarasandha implies, therefore, 
that Man has understood the true character of 
Buddhism and Jainism (Jarasandha) as based on 
Prakriti ; and it is only then that he can be estab- 
lished in yiSaivism. 

Jarasandha.— Jamsandha, ( Ja, ra, sam, dha ) 
means “ (dha) the Mind (sam) united with (ra 
or ra) the Senses of Action (ja) made manifest or 
born. ” Thus we get the relation of the Mind 
.with the Senses of Action, which include the 
Senses of Knowledge; and this gives us the whole 
range of Buddhism and Jainism, which Jarasandlia 
personifies. 

The Father-in-law of Kansa . — Jarasandha is 
said to be the father-in-law of Kansa, the mater- 
nal uncle of Krish?ia. Kansa or Kamsa (Kam, 
sa) really means “(Kam for ka as in the Vedas) 
what is (sa) God? ” Kamsa is, therefore, an 
agnostic, who does not know what God is, and 
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SO lie may be said to be a Jaina of the ^Svetam- 
bara school or a Buddhist of the Hmayana 
school. We have seen that i^e birth of Krishna 
in the house of Vasudeva implies that the people 
had accepted Buddhism and Jainism. As these 
systems are based on Prakriti, Krishna or God had 
to show their true character and so to “slay” 
Kamsa. 

Sisupala as Commander-in-chief of Jarasandha. 
M.?upala is said to be the Commander-in-chief of 
Jarasandha ; and >Sisupala personifies the two 
schools of Jainism. His command signifies that the 
Jaina idea of Prakriti (/Sisupala) commands or 
dominates the whole range of thought of Buddhism 
and Jainism (Jarasandha), for these systems are 
based on the idea that Prakriti is the chief creator 
of life. 

Sisupala. — /S'iaupala (/Siau, p, a, la) means “(la) 
the ten Senses (a) associated with (p) their objects 
and («isu) personified as a Child.” ^iaupala is thus 
a Child or personification of Sankhya-Nyaya or 
Jainism based on the character of the ten Senses 
of Knowledge and Action. 

Krishna Slays Sisupala. — We shall see in the 
course of these pages that Krishna slays /Sisupala 
in the Rajaswya Sacrifice. This means that God 
(Krishna) assigns Jainism (/9i5upala) to its proper 
place in Prakriti (slays); and it is only when this 
is done that we can grasp the full character of 
/Saivism, having Buddhi for its highest range, to 
which we can attain only through the Sacrifice of 
the Mind (Rajasnya Sacrifice). 

Jeurasanda Worships Mahadeva. — Jarasandha 
personifies Buddhism, which is included in /Saivism, 
though the two can be distinguished too. Hence 
we are told that Jarasandha worshipped Siva or 
Mahadeva. 
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The Fight between Jabasandha and Bhima, 
As Jarasandha personifies Buddhism and Jainism, 
the highest range of whose thought extends to the 
Vaiseshika, based on the Mind, he can “fight” or 
argue at his best in the light of the Mind ; and so 
he chooses to fight with Bhima, who personifies 
the Mind of Man. 

Bhima is Supported by Krishna and Arjuna 
A,ND Overthrows Jarasandha. — But Man has 
passed beyond Buddhism and Jainism, and is 
established in /Saivism. He understands the con- 
nection between Mind and Buddhi, the highest 
energy of this system ; he has grasped the charac- 
ter of Prana as the vehicle of the Soul (Arjuna); 
and he has had a glimpse of the Vaishnava idea of 
God as the sole supreme creator of the universe 
(Krishna). And so Bhima is said to have been 
accompanied by Arjuna (Prana or Soul) and 
Krishna (God) in his expedition to the kingdom of 
Jarasandha, and succeeds in overcoming him after 
a long and difficult combat (argument). 

Sahadeva succeeds Jarasandha. — We are 
told that after Jarasandha his son Sahadeva was 
placed on the throne of his father. This was done 
by Jarasandha himself before he engaged in the 
combat with Bhima, and the arrangement was 
confirmed by Krishna after his death. This, as 
we might expect, is intended to express the con- 
nection between Buddhism and /iSaivism. We have 
shown that the Buddhist idea of the Vaiseshika, 
based on the Mind, corresponds to the Nyaya of 
iSaivism, based on the Senses of Knowledge; and so 
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if a Buddhist desires a point of contact with 
xS'aivism, he must accept the Nyaya point of view 
of the latter. That is Sahadeva, who personifies 
Nyaya, and succeeds his father ; and he is accept- 
able to both parties as a proper connecting link 
between the two systems. 

Sahadeva. — Sahadeva, as one of the five Pawiava 
•brothers, personifies the Legs of Man. But the 
literal meaning of the word Sahadeva {Saha, 
deva) is “(Saha) with (deva) deva;” and the word 
Deva is derived from “div” (MWD. p. 492) which 
is cognate with Dyu (MWI). 487), who is the 
Vedic original of the Nyaya system of thought 
(MM. II, pp. 70,194). Sahadeva may therefore be 
said to personify the Nyaya system of thought. 

72. The Rajasuya Sacripicb. 

The Rajasuya Saobipice — The Rajasuya 
Sacrifice is the Sacrifice of the Mind, by means of 
which we rise to an apprehension of Buddhi, the 
highest energy of /Saivism, enabling us to pass 
from this system into Vaishnavism. Yudhishihira, 
who is Buddhi in Man, is, therefore, anxious to 
perform this Sacrifice, and Krishna the God of 
Vaishnavism, comes to take part in it. ■ 

The Part op Sahadeva. — Sahadeva personifies 
the Legs of Man; but he also refers to the Nyaya 
system of thought, which is the lowest point of 
/9aivism (Yoga-Vaiseshika-Nyaya), by means of 
which we can grasp the character of this system. 
Hence Sahadeva, the last of the Pandava brotheys, 
js appointed to make arrangements for the Sacrifice, 
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The Kaxtravas take part in the Sacrifice. — 
The Kauravas are Buddhists, and Buddhism is 
included in dSaivism; and so they have a place in 
the Assembly Hall of Yndhishihira and can take 
part in the Sacrifice. 

Krishna Washes the Feet op Brahmanas. — 
The idea of God is born in each act of Sacrifice and 
Service is one of the most important of such acts: 
Indeed, Bhakti or devotion to God is such an 
act of service or Sacrifice. Krishna, chooses, there- 
fore, to play the roll of a Servant, — of those 
worthy of service — in this Sacrifice. The 
Brahmanas are those who are characterized by 
Buddhi, the highest point of /Saivism, giving us 
qualified Monism of God; and so Krishna, the 
supreme creator of the universe, is said to serve 
the Brahmanas in this Sacrifice. 

73 . The Arghya. 

The Arghya. — Man is established in /Saivism 
and, in the light of Buddhi, the highest range of 
this system, proclaims that God is the chief 
creator of the universe; and so God must be 
honoured above every one else in this Sacrifice. 
Again, when we reach the Buddhi point of 
(Saivism, we pass into the region of Vaishnavism; 
and so the God to be worshipped is Krishna, the 
complete incarnation of Vishnu. Hence he who 
understands the basic idea of /Saivism, can decide 
that the Arghya or the highest mark of respect 
should be offered to Krishna in this Sacrifice. That 
is ^hishma, who personifies Nyaya in aU its 
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aspects, — not only as the centre of Buddhism and 
Jainism (Sankbya-Nyaya-Vakeshika), but as the 
lower limit of (Saivism (Yoga-Vaiseshika-Nyaya) 
too. He understands the implications of all these 
systems, and his decision is likely to be accepted 
by all. 


74. SiSUPALA. 

SiSTTPALA Reviles Krishna. — But, while 
Buddhism has a certain place for Grod, Jainism has 
little to do with him. Its Digambara school, cor- 
responding to the pure Sankhya, has no place 
for him in its scheme, while its ;S'vetambara school 
holds that he is but a spectator of the work of 
Prakriti. A Jaina, therefore, cannot agree that 
the Arghya should be offered to Krishna or God. 
That is ^isupala, who personifies Jainism, and so 
he reviles Krishna in the presence of all. 

Bhtshma Rebukes Sisupala. — But Bhishma 
rebukes him, reminding him that, by the very 
nature of the idea expressed by Krishna, he must 
be regarded as the sole supreme creator of the 
universe, including the unmanifest, primeval 
Prakriti; and that all forms of life, together with 
the four orders of created beings, are established 
in him. Hence Krishna should be given the fore- 
most place in the Rajasnya Sacrifice, intended to 
honour God as the chief creator of the universe. 

Four Orders of Creatures . — The four orders of 
creatures are said to be the viviparous, the 
oviparous, trees or the Vegetable Kingdom, 
and germs born of the element Earth 
(MM.I, 134 ,n.l). 
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75. The Threat of Sahadeva. 

The Threat of Sahadeva. — We have shown 
that he who knows tfie implications of the Nyaya 
system (Blu’shma) understands the circumistances 
in which God may be regarded with supreme 
honour in a Sacrifice. Sahadeva also personifies 
Nyaya, and he offers to discuss this system with 
any one who disagrees with the proposal that 
God (Krishna) should be honoured above every one 
else in this Sacrifice. As Sahadeva also personifies 
the Legs or the feet of Man, he is said to have 
shown his “foot” to all, and no one in that 
assembly uttered a word; for they understood that 
he was prepared to discuss the question in the 
light of Nyaya. This is the idea of the supposed 
threat of Sahadeva. 

76. The Death of Sistjpala. 

The Death of Sisitpala.— But Jainism has 
no real place for God in its scheme, and so /Sisupala 
continues to revile Krishna, and challenges him to 
discuss (fight) the question of the very existence of 
God. Krishna points out that whenever a good 
action is performed, there we have the idea of God. 
That is Sacrifice, in which God himself is present 
and acts. This finishes /Siaupala, for he personifies 
the two schools of Jainism, and the /Svetambara 
school admits the necessity of performing action as 
a Sacrifice. And so we are told that Krishna threw 
his Discus,— Sudar.9ana Chakra, an emblem of good 
a-ctions or Sacrifice, — and “slow” <Swupala. 

SisuPALA AND Kriseqta.— But God ( Krishna ) 
fhe sole supreme creator of the universe, is also 
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the creator of Prakriti on which Jainism is based. 
Prakriti is, therefore, said to enter into him when 
the time of dissolution arrives. Even so /Sisupala, 
“the Child of Jainism or a Prakritic system of 
thought,” must enter into Krishna at death. And 
so we are told that when >Sisupala fell, a great 
effulgence arose out of him, and, after adoring 
Krishna, entered the body of the lord of the three 
worlds. 


77 . The End of the Sacrifice. 

The End of the Sacrifice. — After the “over- 
throw” of Buddhism (Jarasandha) and Jainism 
(^Sisupala) it is easy to pass into /Saivism ; and so 
the remaining ceremonies of the Rajasnya Sacrifice 
are easily completed and it comes to an end. 

Krishna retires to Dvaraka. — When the 
Sacrifice is ended we understand that the founda- 
tion of the idea of God lies in the Sacrifice of the 
Senses ; and so Krishna (God) retires to Dvaraka 
(Sacrifice of the Senses) with the permission of 
Yudhishihira. 

A Resume. — Man has been established in 
^Saivism believing, in the light of Buddhi, the 
highest point of this system, that God is the chief 
creator of life and Prakriti has but a small share in 
the work. He now wishes to see a complete struc- 
ture of this system (the Assembly Hall of Yudhi- 
shfhira). He realizes that Nyaya is the foundation 
of this system and Vaiseshika its centre (Maya 
constructs the Hall and brings necessary materials 
for it from the Mainaka mountain); and its idea 
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of God as chief creator is based on Sacrifice. But 
the basis of all Sacrifice is the Sacrifice of the 
Senses (Narada’s visit); and it gives us different 
ideas of God according to different measures of 
Sacrifice (the Assembly Halls of different gods). 
As Man is estabHshed in /Saivism, with Buddhi for 
its highest point of thought, he should be able to 
explain the nature of the Sacrifice of the Mind 
(Rajaswya Sacrifice), by means of which we rise 
to Buddhi. When, however, we rise to the highest 
point of /Saivism, we enter the range of Vaishnav- 
ism (the visit of Krishna). On the other hand a 
person cannot be said to have been established in 
/Saivism unless he is able to distinguish this system 
from Buddhism and Jainism ( the death of Jara- 
sandha ). When, however, he is able to show the 
fundamental difference between them, viz., that the 
latter systems are based on the idea of Prakriti as 
the chief creator of life, he may be said to have 
grasped the idea of Sacrifice in /Saivism (Yudhi- 
shfhira performs the Rajasnya Sacrifice). 

Though Buddhism and /S'aivism have to be 
distinguished, there is something in common be- 
tween them (the Kauravas take part in the Sac- 
rifice), and the Nyaya of /Shaivism and the Vaise- 
shika of Buddhism are almost the same. In 
other words, the Buddhists regard the Mind, the 
basis of the Vaiseshika, as one of the Senses of 
Knowledge (the basis of Nyaya) — as a sixth Sense. 
In this connection it is necessary to remember that 
Buddhi is the highest point of /Saivism, and God is 
regarded as the chief ■ creator of life in this system 
(Krishna washes the feet of Bruhmanas). Then, as 
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God is the chief creator in this system, the highest 
mark of respect in ^aivism should be offered to 
God (offer of Arghya to Krishna). But Jainism 
cannot easily agree to this. It is either atheistic 
or agnostic of God, and so challenges the very 
basis of his existence ( /Simpala reviles and 
challenges Krishna). But it is not difficult to 
show the error of Jainism, and to point out that in 
every good action performed there is the essence of 
the existence of God (Krishna slays >Sfisupala). 
Indeed, God creates the whole universe, including 
those who revile him' and believe in Prakriti rather 
than him, and such people too come unto God their 
creator (the essence of ^Sisupcrla enters into 
Krishna). After Man has grasped the true charac- 
ter of Buddhism and Jainism, and distinguished 
them from ^Saivism, he may be said to have been 
established in the latter system (the end of the 
Sacrifice). 



CHAPTER XIV 

THE ASSEMBLY HALL OF THE KAURAVAS , 

OR 

A PICTURE OP BUDDHISM AND JAINISM 

78. The Chagrin of Duryodhana. 79. Tno Proposal of 5akuni. 
80. The Assembly Hall of tho Kauravas. 81. The CommissioD of 

Vidura. 

A SUMMAEY. 

Man has been established in /S'aivisin or Yoga- 
Vaiseshika-Nyaya, and this arouses the jealousy 
of Buddhists and Jainas, or those who believe in 
Nyaya-Vaiseshika and Sankhya-Nyaya. (The 
Chagrin of Duryodhana). 

But Buddhism is really a part of /Saivism, and 
so it cannot show open hostility to the latter. The 
position of Jainism, on the other hand, is 
difierent. Its pure Sankhya aspect or the 
Digambara school is entirely outside the range of 
^S'aivism, and it holds that there is no place for 
God in the scheme of things. Assuming that the 
idea of God is at first excluded from all manifest 
life, can Man prove that not only God exists but 
is the chief creator of life? Man claims to have 
risen from Jainism to /Saivism, or from pure Sankhya 
to Yoga, and to ha<ve understood the philosophy of 
life in the light of Buddhi or Reason, the basis of 
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the Yoga system of thought. Let his Buddhi 
(Yudhishfhira) now explain how this can be done. 
(The Proposal of /Sakuni) * 

The Buddhists and Jainas combined then draw 
a picture of their system of thought (the Assembly 
Hall of the Kauravas), and call upon Man to 
examine it and to hold a debate, — demanding 
•such proof as the Senses can accept as valid. (The 
Gambling Match). 

This is a debate between the Yoga system, 
based on Buddhi, on the one hand, and Sankhya- 
Nyaya or Jainism, based on the Senses of Know- 
ledge and Action, on the other. The connecting 
link between them is the Mind. (The Mission of 
Vidura). 

Man is at first reluctant to enter into a discus- 
sion on the terms proposed. But he does not kno'v 
how to refuse, and preparations for a great debate 
are made. (Yudhishfhira agrees). 

78. The Chagrin op Duryodhana. 

The Chagrin op Dtjryodhana. — Man 
(Pandavas) has been established in ^Saivism (Yoga- 
Vaiseshika-Nyaya), while his opponents (Kauravas) 
adhere to Buddhism (Vaiseshika-Myaya). 
Buddhism is included in /Saivism, but it is also a 
separate system of thought, and cannot easily 
acquiesce in the triumph of the latter celebrated 
in the Rajaswya Sacrifice. Hence Duryodhana, who 
personifies Buddhism, is filled with sorrow and 
shame at the sight of the Assembly Hall of 
Yqdhishihira (a structure of jS^aivism). 
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79 . The Proposal op Sakuni. 

The Proposal op' Sakuni. — ^Sakuni personifies 
Jainism or Sankhya-Nyaya, and so is even more 
hostile to /Saivism than Duryodhana. Buddhism is 
closely allied to /S'aivism, but the Digambara aspect 
of Jainism, based on the pure Sankhya, is entirely 
outside the range of /Shaivism (Yoga-Vaiseshika: 
Nyaya). Hence /Sakuni believes that if he takes 
his stand on the pure Sankhya, he can easily dis- 
lodge Man established in /Saivism. In other words, 
if he assumes that there is no place for God in the 
scheme of life, and calls upon Man to prove his 
position that God is the chief creator of the 
universe, — he believes that Man will not bo able 
to succeed. 

The Gambling Match.— Man is born in 
Jainism and claims to have been established in 
/Saivism, and chosen this faith in the light of 
Buddhi or Reason, the basis of Yoga and the 
highest point of this system. He should, therefore, 
be able to show, in light of his Buddhi or Reason 
how,~assuming with the Digambara school of 
Jainism that there is no place for God in the 
universe, it can be shown that God is the chief 
creator of life. We have seen that Man can rise 
from a lower to a higher system of thought by 
means of the idea of Sacrifice; but /.Sfakuni 
challenges him to do so by means of Buddhi or 
Reason, the highest energy of /Saivism. This 
challenge of /Sakuni to a debate is the Gambling 
M^itch. It is a “gamble” of thought, becaps^ 
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Yud.hish^hira is not quite sure of his ground, and 
is forced into this discussion unfairly. 

Yudhishthira Cannot Refuse. — Man claims 
to have risen from Jainism to /Saivism by means 
of his Buddhi or Reason; and so, if challenged, he 
cannot refuse to show how this can be done. Cor- 
responding to this we are told that Yudhishthira 
.felt bound, if challenged, to “play.” 

The DroE. — The whole discussion must be held 
in the light of evidence which the Senses can 
regard as satisfactory. That is Pratyaksha 
Pramciwa, the most acceptable form of evidence in 
all systems of Philosophy. That is the “dice” with 
which the “game” was to be played. 

Gambling . — The word for Gambling in the text 
is Dywta (D,y,'M,ta) meaning “(d) giving (y) 
Buddhi (u) woven with (u) the Senses of Know- 
ledge and (ta) the Senses of Action.” The Gambling 
Match is thus a discussion between Buddhi on the 
one hand (Yudhishihira), and the Senses of Know- 
ledge and Action, the basis of Jainism (/Sakuni), 
on the other. 

The Dice . — The word for Dice in the text is 
Aksha, which means “an organ of sense, sensual 
perception” (MWD. p.3.) Thus it is by means of 
Aksha or Dice, or evidence of the Senses 
(Pratyaksha Pramana) that the Game or discussion 
between Buddhi (Yudhishihira) and the Senses of 
Knowledge and Action (/Sakuni) is to be held. 

80. The Assembly Hall op the Kauravas. 

The Assembly Hall of the Kauravas. — 
/Sakuni (Jainism) seeks permission of 
Phritarashfra (Buddhism) to hold this debate, fp? 
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he intends to press his pure Sankhya point of 
view, and that is outshle the scope of both 
Buddhism and ASaivism. He fears lest the king 
should refuse permission to such a debate, which 
has the negation of all Action for its end, whereas 
Buddhism accepts the necessity of Action 
performed as a Sacrifice. But Man claims to have 
risen from Jainism to ^S'aivism, and so should be 
able to show how this can be done; nor can there 
be any objection on principle to a discussion on 
the subject. King Dhritarashira too is naturally 
interested in the question and so easily accords his 
permission. In order to facilitate discussion, he 
bids the whole structure of Jaina and Buddhist 
thought be reared, and invites Man (Puredlava 
brothers) to examine it and hold a friendly discus- 
sion on the respective merits of Jainism and 
(S'aivism, — the system of his birth and the one 
he has adopted now. Corresponding to this we are 
told that Dhritarushtra commanded that a great 
Assembly Hall be built and, when it was built, 
ordered Vidura to bring Yudhish^hira and his 
brothers to see it and “to play a friendly game of 
dice.” 

The Sabha of Dhritarashira . — We have shown 
that a Sabha or Assembly-Hall refers to the rela- 
tion of Purusha and Prakriti in a system of 
Philosophy. The Sabha of the Kauravas is intended 
to show it in the Buddhist and Jaina systems of 
thought. 

A Game of Dice.— The idea of “a game of dice” 
has already been explained. It signifies a discussion 
between Yoga on the one hand, and Sankhya- 
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Nyaya or Jainism on the other, and the evidence 
must be such as would appeal to the Senses. 

18. The Commission of Viduea. 

Tte Commission of Viduea.— The debate 
(Dywta or game) is between Buddhi, the basis of 
Yoga, on the one hand, and the Senses of Know- 
ledge and Action, the basis of Sankhya-Nyaya or 
Jaina system of thought, on the other. The con- 
necting link between them is the Mind, and that is 
personified by Vidura; and so he is commissioned 
to bring Man (Pan(iavas) to the Assembly Hall of 
the Kauravas. 

Yudhishthira has to Play with Cheats. — 
Vidura gives the king’s message to Yudhishihira and 
informs him that he has to enter into a friendly 
discussion on the subject and to prove the position 
of iSaivism, viz., that God is the chief creator of life. 
But he must not assume that God exists; he should 
rather agree at the start that there is no place for 
him in the universe, — and that is the position of 
the Sankhya or the Digambara school of Jainism, — 
and then proceed to prove that not only he exists, 
but is the chief creator of life. This is the 
significance of • the “cheats” with whom 
YudhisH^hira has to play. They are obviously called 
“cheats,” because they compel Yudhishihira to 
enter into a discussion no wrong lines, which is 
likely to lead to his defeat. Their line of thought 
appears to be simple; but no one can suc- 
ceed in proving the existence of God in the 
light of Buddhi or Reason by assuming first of 
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all that he does not exist. This can be done only 
through the idea of Sacrifice and not of Reasonj 
and so this is a “deception or trick” deliberately 
practised on Yudhishihira; at the same time he 
does not how to refuse to “play.” 

A Cheat . — The word for a “Cheat” in the text 
is Kitava (K, ita, va) which means “(va) Prakriti 
(ita, ‘gone’) without (k) God.” A Kitava . is, 
therefore, one who would “exclude God from 
Prakriti or manifest life,” that is, one who 
believes in the pure Sankhya or the Digambara 
school of Jainism. 

The Dilemma op Yudhishthira. — Yudiiish^hira 
is naturally reluctant to enter into a debate on 
such terms ; but Man claims to have risen from 
Sankhya to Yoga, or Jainism to /Saivism, in the 
light of his Buddhi or Reason. He finds it diflBcult, 
therefore, to decline a debate even on the terms 
proposed. And so Yudhishthira says, — “I am un- 
willing to gamble; but, if challenged by S'akuni, 
I will never refuse. That is my settled vow.” 

A Resume. — Man has been established in /Saiv- 
ism, and this rouses the jealousy of Buddhists and 
Jainas, who see in this a danger to their own exist- 
ence (the chagrin of Duryodhana). But, while 
Buddhism is a part of iSaivism, Jainism, specially 
its Digambara school, is outside the pale of /Saivism. 
Man claims to have risen from Jainism to ^Saivism. 
Let him accept the point of view of the Digambara 
school, agree that there is no place for God in the 
universe, and then prove that God is the chief 
creator of life, as ^Saivism believes (the proposal of 
/Sakuni). As the point is of considerable interest to 
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both Buddhists and Jainas, they construct their 
own systems of thought (the Assembly Hall of 
Kauravas), and ask Man to hf>ld a friendly discus- 
sion (the game of Dice). The debate is between 
Saivism and Jainism, or Buddhi, the highest point 
of /Saivism, and the Senses of Knowledge and 
Action, the basis of Jainism. The connecting link 
between them is the Mind (the mission of Vidura). 
'Man is at first reluctant to enter into a debate on 
the terms proposed, and he holds that the premises 
are unfair to him (Cheats); but he does not know 
how to refuse, and so preparations for a great 
debate are made (Yudhishfhira agrees). 



CHAPTER XV 

THE GAME OF DICE 
OR 

JAINISM VERSUS NAIVISM 


S2. PaM</avas at Hastin^rpura. 83. Tho Rules ot the Game. 8 I 
5*aki;ni and Yudbish^hira as Players, 85. The Game of Dice. 86. 

The Deceit of Xakiini. 

A Summary. 

Man is called upon to show how he can establish 
his claim that he has risen from Jainism to /Saivism 
by means of his Baddhi or Reason. (The Pa^^davas 
at Hastinapura). 

He is reminded that the Digambara school of 
Jainism, through which he has passed, has no place 
for God in its scheme. Let Man start from this 
position, agree that the idea of God is to be ex- 
cluded from life, and then prove, in the light of his 
Buddhi or Reason, that God is the chief creator of 
the universe. (The Rules of the Game). 

Man is very reluctant to hold a debate under 
these conditions ; but, as he claims to have risen 
from Jainism to /Saivism in the light of his Buddhi 
or Reason, he is unable to refuse. (Yudhishdiira’s 
reluctance and final agreement). 
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As Buddhism is included in /Saivism, there can 
be little discussion between the two (Duryodhana 
does not play with Yudhish^hira). But it is other- 
wise with Jainism. There is both connection and 
conflict between the two systems. ^Saivism corres- 
ponds to Yoga-Vai^eshika-Nyaya, while Jainism to 
Sankhya-Nyaya. Nyaya is common to both, while 
the Sankhya is outside the range of /Saivism ; and 
so a debate between the two systems is possible. 
(/Sakuni plays with Yudhishihira). 

As all systems of Philosophy can be rendered 
in terms of Knowledge (Renunciation of Action) or 
Action as the final goal of life, this debate too is to 
be carried on in their light. (The Game of Dice). 

The subject covers a very wide range and relates 
to the functions of the Heart and its connection 
with Buddhi, Mind, and the Senses ; the action of 
the Senses in relation to one another; and the 
character of the body and the different energies of 
which it is composed. (Different stakes.) 

Under the conditions of the debate Yudlii- 
shihira is unable to prove that God is the chief 
creator of the universe, and so iSakuni presses his 
point that, in that case, the goal of life mnst be 
the renunciation or negation of all Action. (The 
deceit of ^akuni). 

82 . The Pandavas in Hastinapuba. 

The Pandavas in Hastinapuba: Deaupadi 
STAYS Behind. — The Gambling Match is a 
great debate between Jainism (/Sakuni) and 
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/Saivism (Yudhishihira); and, according to the 
terms of the debate, the idea of God is to be 
excluded first of all. 5nd then Man has to prove 
that it is He who is the chief creator of -the 
universe. In this connection we have ■ explained 
that the idea of God arises out of- Sacrifice. ’Hence, 
as Draupadi is an embodiment of this Sacrifice, 
and as- the idea of God is to be excluded from the. 
debate, she can have no place in the discussion. 
And so we are told that, while the Kauravas and 
xVwnda.va.B entered the Assembly Hall, Draupadi, 
.though she had come to Hastinapura, remained 
behind. 

83. The Rules of the Game. 

The Rules of the Game.— /Sakuni calls upon 
■'YudhishiShira formally to agree to the terms > off the 
■debate, so that no dispute might arise about :them. 
And so he says, “0 king, the assembly is ffull, and 
we are' waiting for you. Let the dice be oast and 
the rules of. the game be fixed.” 

. .Deceitful Gambling: the Yow of 
.Yudhishthtba.— Yudhishfhira holds .that it is 
.wrong to discuss the subject under .the terms 
.proposed. He regards it unfair and “deceitful;” and 
.so he says “deceitful .gambling .(argument) is a 
sin,” and begs Saknni not to .press him and 
defeat him by a wrong line of thought or “deceitful 
means.” iHe ! believes: that .the .purpose iof life is 
essentially Sacrifice.— selfless and beneficent action 
"embodying the idea of God— and so'he asks jSdkuni 
not to* “seek to win wesLlth intended ‘to benOfit’the 
■Brahma was:” At the same’time’he finds it difificUlt 
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•to refuse a debate even on the terms proposed, 
and so he saj's, — “when challenged, I do not with- 
draw. This is my established •vow,” 

Deceit'. Deceitful Gambling . — The word used for 
“deceit or a deceitful gambler” is Kitava, which 
signifies that the idea of God is to be excluded 
from manifest life. Yudhishfhira begs /Sakuni not 
to, press for a debate as a Kitava and it is this, that 
IS understood to mean a “cheat” or “deceit.” 

Yudhishthira' s Wealth . — Yudhishihira begs 
Sakuni not to snatch from him wealth intended for 
the benefit of the Bruhmawas. All Action that is 
meant to benefit others is a Sacrifice, specially 
•where the recipient of benefit is worthy of it. 
The Brahmanas are those who are characterized 
by Buddhi or intelligence, and so may be said to 
be worthy of all help. Hence Yudhishihira holds 
that all the “wealth of his argument” is based on 
Sacrifice or beneficent action, and ^Sakuni should 
not deprive him of his fundamental idea by taking 
up the position Of a Kitava, — holding that there 
is no place for God in the scheme of the universe. 

48 . Sakuni and Yddhishthika as Playbks. 

Sakuniand Yudhishthira as Players.— rBut 
.'>Sakuni presses his point and forces Yudhishihira 
into a debate, and the latter finds it impossible to 
refuse. Duryodhana cannot enter into a discussion 
with Yudhishfhira, because he personifies 
Buddhism, which is included in ^aivism, the creed 
( of his opponent. >Sakuni, on the other hand, holds 
to Jainism, and the pure Sankhya part of this 
system is entirely outside the range of Saivism. At 
the same time they have the Nyaya point of view 
common to both. Thus they have their points of 
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comparison and contrast, and a debate between 
them is possible. 

The whole idea nfay be represented as follows: — 

Creative Energies Soul Buddhi Mind Senses of Senses of 

Knowledge Action 

S,vsfems of 

F/i/losophy Ved^/nta Yoga VaLeshika Ny/zya S^nkhya 

Yudhish/hira 

(Saivism) Yoga. . Vaiieshika . . Ny^rya 

iSakuni 

( J ainism) Ny^ya , . S^nkb^^a 

The Elders watch the Game. — ^As a debate 
between the rival systems of thought is of vital 
interest to all, all the elders and chiefs, — 
Dhritarashira, Bhishma, Drowa, Kripa and others 
gather round and watch its course. 

85. The Game of Dice. 

Knowledge or Action as the Goal of Life. 
We have explained that all systems of Philoso- 
phy may be examined in the light of Action or its 
negation as the goal of life, and the negation of 
Action if? identical to Knowledge as the ancients 
understood it. The more we believe in Action, the 
nearer we are to perfect belief in God or Vedanta, 
and the more we believe that the end of life is 
Knowledge or the renunciation of Action, the 
nearer we are to the denial of God or the Sankhya 
(MM.II,1 19-122). Thus, if Yudhish/hira wins in this 
debate or “Gambling Match,” the end of life should 
be held to be Action; but if /Sakuni succeeds, the 
negation of Action should bo held to be the goal. 

The Stakes. — ^The debate begins and, subject 
to the conditions laid down, the character of the 
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dilferent energies of life is examined, the 
object being to show whether the goal of life is 
Action or the reverse. If it is Action, 
Yudhishfhira succeeds; but if it is Inaction, it 
is ^akuni who wins. Each one discusses the subject 
in the light of the functions of the Heart, the seat 
of the Soul according to Vedanta and Yoga its first 
manifestation, and the physical energy of life 
according to the Sankhya. These are the Stakes 
laid down by each in the game (debate), 

A Stake. — The word for a Stake in the text is 
Pawa (Pa,wa) which means “(%a) the energy of the 
Heart associated with (pa) the objects of the 
Senses.” 

Different kinds of Stakes. — It would be of interest 
to examine the idea of the different kinds of Stak-es . 
offered in the game. They are as follows: — 

Mani or Pearls. — (1). The connection between 
the Heart on the one hand and the Mind and the 
Senses of Knowledge on the other. This is the 
Stake of Mawi, jewels or pearls. 

The word Mani (Ma, n, i) means “(i) the Mind 
associated with (n) the Heart and (ma) the Senses 
of Knowledge.” 

Gold. — (2), The subject of Buddhi. This is Gold, 
which is always symbolic of Buddhi (MM. I, 66). 

Naga or Elephant. — (3). The relation of the 
Senses of Knowledge to one another. This is 
Naga or Elephant (MM. IV, 78). 

Horses. — (4). The subject of the Senses of 
Action. This is the idea of Horses, which are a 
symbol of the Senses of Action (MM. I, 324, seq,). 

Slaves. — (5). The idea of Sacrifice. This is Dasa 
and Dasi or man-servant and maid-servant, 
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The word Dasa (D, a, sa) means “(sa) he who 
(a) leads to (d) Sacrifice,” Dasi is the feminine of 
Dasa, and would ref«r to the idea of Sacrifice in 
connection with Prakriti, personified by a Woman. 

Raiha or Gar. — (6). The character of the physical 
bod 5 ^ This is Ratha or Car which, as we have ex- 
plained, is a symbol of the body. 

The Stake of the. Pandava Brothers . — (7). 
Finally, the character of the different energies in 
Man, — the functions of the arms, the instrument 
of Action (Nakula), motion of legs (Sahadeva), the 
character of Pra?ta or vital Breath (Arjuna), of 
Mind (Bhima), and Buddhi (Yudhishihira). 

86. The Deceit of Sakuni. 

The ’Deceit of Sakuni. — Starting with the 
assumption that there is no place for God in the ■ 
universe, Yudhishihira and »5akuni examine differ- 
ent' ideas and objects, and Yudhishihira is unable 
to show that God exists and is the chief creator of 
life. Hence /Sakuni presses at each point the. 
conclusion that, in that case, the end of life is the 
negation of Action. This is the Deceit of. 
*?akuni in the game (debate). 

Deceit . — The word for Deceit in the text is Nir 
kriti (Ni,kri, ti) which means “ (ti or iti) that is to 
say (kri) Action (ni) negation of.” Nikriti signifies, . 
therefore, the “negation of Action..” 

A^akuni proves that the end of life is Nikriti or 
negation of Action. This is said to be a deceit, 
because the whole basis of the debate is wrong, and 
Yudhishihira is led into a false conclusion by un- 
fair means or deceit. 


CHAPTER XVI 

THE ANGUISH OF DRAUPAD/ 

OR 

SACRIFICE AND THE IDEA OF GOD 

87. The Stake of Draupaffi. 88. Draupad* and the Assembly 
Hall. 89. The Question of Draupad*. 90. Yudhish/hira’s Message 
to Draupad/. 9 1 . The Outrage of Du^s^sana, 92. The Anguish of 
Draupa^i. 93. Bh/shma’s Reply. 94. The Unrobing of Pan^favas 
and Draupad i. 96. Krishna to the Rescue. 96. The Vow of Bh/ma, 
97. The Question of Draupad/ repeated. 93. Bhfshma’s Answer. 99. 
Duryodhana’s Thigh. 100. Dhritar^sh^ra’s Intervention. 101. The 
Second Game. 102. Preparations for Exile. 103. Farewell. 

A Summary. 

The debate now turns on the naturfe of 
Sacrifice, and the question is whether acts of 
Sacrifice, of the Mind and the Senses, should be 
performed, or they too should be renounced. (The 
Stake of Draupadi). 

Following the course of the previous discussion, 
'Man is forced to admit that even such acts of 
Sacrifice must be renounced. (Draupadi is Lost). 

It is generally agreed that a discussion on the 
nature of Sacrifice is perfectly legitimate, and the 
conclusion now arrived at logical too. (Draupadi 
and the Assembly Hall). 

But here an objection might be raised. If the 
idea of God is excluded from the debate, and if 
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Sacrifice embodies the idea of God, can a discussion 
on the nature of Sacrifice properly be held in such 
a debate? (The Question of DraupadQ. 

It appears to be a difficult question to answer 
(Yudhishihira is unable to reply). Sacrifice means 
Action indeed (Draupadi is in her season); it also 
embodies the idea of God (Draupadi is dressed in a 
single piece of cloth); at the same time what 
objection can there be to discussing its character 
even with those who have no place for God in their 
scheme of life? (Yudhishffiira’s Message to 
Draupadi). 

There are some who believe that all life is an 
evil; and, according to them, all actions, including 
those of Sacrifice, must be renounced. They hold 
that Sacrifice means action of a certain kind; and, 
as all actions are to be ascribed to Prakriti, so must 
Sacrifice. Hence it has nothing to do with God. 
(The Outrage of Du^sasana). 

But Sacrifice does embody the idea of God, and 
its nature must not be so grossly misunderstood. 
(The Anguish of Draupadi). 

At the same time, it is difficult to say, in the 
light of the debate that has taken place, whether 
acts of Sacrifice should be renounced or not. 
(Bhishma’s Reply). 

Hence there are some who persist in holding 
that the only truth is of the Snnkhya or the 
Digambara school of Jainism, which has no place 
for God in the universe; and they believe that even 
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the most necessary actions, such as wearing 
clothes, etc., must be renounced. (The Unrobing 
of Pawdavas and Draupadi). • 

But no one can deny that Sacrifice does 
embody the idea of God; and even the fact that 
in our hour of sorrow and grief we remember God . 
is a proof that he exists. (Krishwa to the Rescue). 

It is further argued that the Jaina system of 
thought is based on the character of the Senses of 
Knowledge and Action; but above these there is 
the Mind; and so we must examine the whole 
problem in the light of the Mind, and not only the 
Senses; and then we shall see that the conclusion 
now arrived at is incorrect. (The Vow of Bhtma 
to slay BuAaasana and break Duryodhana’s thigh). 

Thus there are some who hold that Sacrifice is 
connected with the idea of God (Draupadi’s 
question); while others are doubtful whether acts 
of Sacrifice should be renounced or not (Bhisbma’s 
reply). The whole debate has thus become quite 
inconclusive. 

But, suppose we hold that all actions, including 
those of Sacrifice, must be renounced. It follows 
that the Digambara school of J ainism is the only 
true religion. Are the Buddhists prepared to accept 
this position and renounce their faith? If not, they 
cannot accept the conclusion that even acts of 
Sacrifice must be renounced. (Dhritarashira’s 
Intervention). 

Then, if acts of Sacrifice must be performed, it 
must also be allowed that they embody the idea of 
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God; and so, if our actions are largely conceived as 
acts of Sacrifice, God becomes the chief creator of 
the universe. (The Ptfndavas become free and their 
Kingdom is restored to them). 

But, though this is' a legitimate conclusion, has 
Man established it by direct evidence, acceptable 
to the Senses (Pratyaksha Pramawa)? He has come 
to this conclusion by indirect means, and so the- 
subject needs to be examined again. (The Second 
Game).' 

Man, arguing under the same conditions as before, 
is unable to offer any further proof (Yudliishfhira 
loses the Second Game). But he promises to study 
the subject afresh and, when he has collected moie 
facts in- support of his position, would discuss the 
question once more. (The Exile and Farewell). 

87 . The Stake of Dbaupadi, 

The Stake of Draupadi. — Man, starting with 
the assumption that there is no place for God in 
the scheme of life, has been unable to prove by 
direct evidence, acceptable to the Senses, that he 
exists and is the chief creator of the universe. Jain- 
ism has, for the moment, triumphed in the debate 
and shown that, as Man has failed in his attempt, 
the conclusion is that all actions must be renounced. 
But one question still remains. If all actions must 
be renounced, must we also abandon acts of Sacri- 
fice, — creative and necessary actions, performed 
selfiessly and with self-control, and for the benefit 
of aU ? That is the Stake of Draupadt, the em- 
bodiment of the Sacrifice of the Mind and the 
Semses and their objects. 
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The Shame and Fear op it. — It is necessary 
to discuss this question. Yet if we come to the 
conclusion that even acts of Sacrifice must be re- 
nounced, it would be disastrous ; for all systems of 
thought, from Nyaya to Vedanta, which accept 
their necessity, must in that case be deemed to be 
false, and the Digambara school of Jainism will 
alone be held to be true. Hence, when ^akuni 
proposed the stake of Draupadi and Yudhishihira 
agreed, all those who heard were filled with fear 
and shame. 

YuDHiSHTHtRA LosES Draupadi. — The debate 
continues. Consistently with his previous point of 
view, >Sakuni proves once more that, as there is 
no place for God in the universe, there is no place 
for Sacrifice as well ; and so Yudhishifhira loses 
Draupadi, the emblem of Sacrifice of the Mind’ and 
the Senses and their objects 

88. Draupadi and the Assembly Hall. 

The Indignation op Vidura. — Duryodhana 
holds that it has now been proved that even acts 
of Sacrifice must be renounced, and so Draupadi 
the symbol of Sacrifice, must fit in with the scheme 
of thought propounded by ^akuni ; that is, she 
must come into the Assembly -Hall or the structure 
of this system of thought. He, therefore, calls 
upon Vidura to bring Draupadi before them. 
But Vidura p'rsonifies the Mind or the Vaiseshika 
system of thought, which is higher than the range 
of Jainism or Sankhya-Nyaya. He knows that the 
whole basis of discussion is wrong, and that acts of 
sacrifice cannot be renounced. He holds that 
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Sacrifice is linked up with the idea of God and, 
as that was excluded from the debate, he feels that 
Draupadi (Sacrifice) jcannot properly be brought 
into this scheme of thought (Assembly Hall), and 
so refuses indignantly to do the bidding of . Duryo- 
dhana. 

Duryodhana orders Pratikamin.— Duryo- 
dhana holds that it would generally be agreed that 
all acts performed with desire must be renounced ; 
and, as even acts of Sacrifice are performed with 
some kind of desire, — it may be the desire for 
freedom from the bondage of life, — they too must 
be renounced. And so he turns to one who refers 
to this idea of desire to carry out his behest. That 
is Protikamin. 

Baralihamin . — The word Pratikamin means “of 
Pratikamin” (Prati, kamin) or “(Prati) relating to 
(kamin) one who is full of desire.” Pi’atikamin is, 
therefore, one who understands all about desire, 
and believes that all actions, performed with 
desire, must be renounced. He thinks for the 
moment that even acts of Sacrifice are performed 
with some kind of desire, and so must be renounced. 
He agrees, therefore, that Draupadi (Sacrifice) 
must fit in with the scheme of thought pro- 
pounded by iSakuni (Assembly Hall), ancT so goes 
to bring her at the command of Duryodhaua. 

89. The Question op Draupadi. 

The Question op Draupadi. — Draupadi asks a 
simple question. She is, by her very definition, 
an embodiment of Sacrifice, conceived as a purely 
selfless and benevolent action filled with the idea 
of God. In the discussion between /Sakuni and 
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Yudhishihira the idea of God was excluded deli- 
berately from the premises of the debate. How 
then could they discuss the nature of this Sacrifice, 
and “stake” her who symbolizes it ? She inquires 
if Yudhishfiiira had agreed to this discussion in 
the proper possession of his powers of Reason 
(Buddhi) or after he had lost tliem all. And so 
we are told that Draupadi asked Pratikamin to go 
back and ask from Yudhishfhira (Buddhi) whom he 
had lost first,— himself (his power of Buddhi or 
Reason) or her (Sacrifice). And then it is said 
that the king “like one deprived of reason” did 
not make any reply. 

Yudhtshthira’s Dilemma. — Yudhishihira is 
unable to reply, and for obvious reasons. He is on 
the horns of a dilemma. On the one hand he 
agrees that Sacrifice embodies the idea of God, 
and on the other he is unable to see how he could 
refuse to discuss the nature of Sacrifice even with 
an atheist. 

90. Yudhishthira’s Message to Draupadt. 

' Yudhishthtra’s Message to Deaupadi. — Yudh- 
ishihira feels that the problem has to be squarely 
faced; and so he sends word to Draupadi to come 
into the Assembly Hall and discuss the question in 
the presence of all. 

Draupadi is in her Season and Attired in 
ONE Piece of Cloth. — Draupadi is said to have 
been in her season and attired in one piece of cloth. 
This means that Sacrifice is characterized by the 
idea cf God and signifies creative action. Yudhi- 
shihira is said to have known her condition; and this 
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means that he agreed to this idea of Sacrifice; and 
still he held that it is a fit subject for discussion 
even with atheists, ^nd so he sent her a message 
to come into the Assembly Hall. 

In One Piece of Cloth . — The word for “attired 
in one piece of cloth” is Ekavastra, which is a 
feminine form of Ekavastra (A, i, ka, vas, tra), 
meaning “(tra) the three worlds (vas) dwell in (ka) 
Prakriti (i ' arising out of (a) God.” The idea is 
that, though the three worlds or manifest life may 
be said to dwell in Prakriti, Prakriti itself arises 
out of God. This is the point of view of Ved- 
anta, and it is to this that Sacrifice (Draupadi) 
leads. And so Draupadi is said to be Ekavastra 
or “attired in one piece of cloth.” 

In Her 6’easow.— Draupadi is said to have been 
in her menstrual season, and the word for it in the 
text is Bajasvala which means “possessed of 
Rajas.” Now Rajas signifies “activity” (MWD. 
p. 863); and Draupadi as Rajasvala means that 
“Sacrifice is characterized by Action;” and we 
have explained that Sacrifice means creative, self- 
less and self- controlled action, meant for the 
benefit of all. 

91. The Outrage op Duhsasana. 

The Repusai. op Prattkamin.— Pratikamin re- 
fers to Desire; but, after seeing Draupadf, he realizes 
that Sacrifice is action without desire, and so 
is unwilling to do the bidding of Duryodhana. 

The Outrage op Duhsasana. — DuAsasana per- 
sonifies the pure Sankhya idea that all life is an 
.evil, and so all actions, including those of Sacrifice, 
must be renounced. He believes, therefore, that 
not only , is Sacrifice a fit subject for discussion by 
the Jain.as, but that it has nothing to do with God. 
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Like alL other actions, it is borm of Praknti}. and 
must be renounced. And so>he holds that Drau» 
padi (Sacrifice) must fit into •the scheme- of-‘ their 
thought, and come into the Assembly Hall}' and 
corresponding to this we are told, that he brought 
her forcibly into the Assembly Hhlll 

92 : The Anguish op Dbaupadi. 

The Anguish oe Dbaupadi: — Draupad? pro- 
tests against the action of DuAsasana. She main- 
tains that Sacrifice is Action characterized by, the 
idea of God^ and’ she cannot be compellM^tb aban» 
don her character. She calls upon, all’ present 
carefully to examine the idea ofi Sacrifice and. say. 
whether a discussion on 'the subjeohcoulduberBile- 
vant to the debate when tHo very idea* of? Gbdi .was 
excluded from it. This, is the meaning: ofi her 
-words when she says, “Do not uncover, me; I am 
in my season. Bet all the eldbrs, reflfectihg . on my 
words, answer the question I' Have askedl’* 

In Season . — We have explained’ that the idea 
of' “being-in season” or Rajasvala is “that Sacrifice 
is-oharaoterizediby Action.” 

Duhsasana tbtes to uncover Dbaupadi. — 
Dufeasana tries- to uncover Dtaupad?, and the 
point of . this is that he mainfcains-that all. Sacrifioe 
(Draupadi) signifies Action, .which is.to'be attiibuf 
ted ’to Prakriti < and'not. God: (uncorvering.) . . 

ZJwoownngfi:— The word for “unoorvering!’ imthe 
tecst' is Wvastra- (Vs-i, vas, .tra), .meaning bhat.“(tra) 
the three worlds. (vas) dwell in and; (i). arise from 
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(v) Prakfiti.” This is the very opposite of Eka- 
vastra, which means that “the three worlds dwell 
in Prakriti which itself arises from God.” 

The Kauravas want Dranpadi to admit that 
Prakriti and not God is the creator of life, and that 
the “three worlds dwell in and arise from Pra- 
kriti;” and so they attempt to make her Vivastra or 
“unrobe” her. But to this she cannot agree. 
She cannot be “unrobed” or made Vivastra, for 
she is Ekavastra and Rajasvala, holding that 
Sacrifice is Action pervaded by the idea of God, 
who is conceived as the creator of Prakriti itself. 

, Clothes and God-idea : Krishna and Gopies . — 
From this we see that nakedness or Vivastra is a 
characteristic of Prakriti, and this would explain 
the episode of Krishna in the Bh'igavata Parana, 
where he is said to have stolen the clothes of 
Gopis who were bathing naked in water. 

A Gopi (Ga, u, p, i, i) means “{i, sign of femi- 
nine gender) Prakriti of (i) the Mind associated 
with (p) the objects of the Senses and (u) the Seii' 
ses of Knowledge associated with (ga) the Senses 
of Knowledge;” and so she personifies the Prakriti 
of Buddhism and Jainism, where Prakriti is con- 
ceived as the chief creative energy of life. The 
Gopis love Krishna and he too loves them; and 
this means that all forms of Prakriti (Gopis) love 
God (Krishna), and he loves them too. 

, Then these Gopis are bathing naked in water; 
and Water, as we have explained, symbolizes 
Prakriti, and nakedness also refers to Prakriti as 
the chief creator of life. It means that the Gopis 
believe in Prakriti as the chief creator of life, and 
so they are bathing “naked” in water. 

It is said in the Bhagavata Parana that water 
covered them up to their breasts; and this means 
that they ascribed all thejr life-creating energy 
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(organ of creation) and life-supporting energy 
(breasts) to Praknti (water). 

This is inconsistent with their love of God; for 
if they love him, they must ascribe all life-creatii g 
and life-supporting energy to him and not to Pra- 
knti; and so Krishna complains that they are bath- 
ing naked in water because they do not love him 
(BhP. X, xxii, 15-22). If they really love Krish- 
na (God), if they believe in him, they must not 
become “naked” or Vivastra, referring all creation 
to Prakriti. 

But should they lapse into this error, what 
must they do? They must make amends by 
correcting their error, and hold that all life is 
created and supported by God and not Prakriti. 
Hence they must come out of water (belief in 
Prakriti), and refer both their life-creating and 
life-supporting energy to Krishna or God (expose 
themselves before him). Then they must wear their 
“clothes,” that is, hold that all life is to be ascribed 
to God. 

That is the explanation of this extraordinary 
story of Krishna and the Gopis narrated in the 
Bhagavata Purana. ■ 

Nakedness and Digamhara Jaina School . — ^We 
lave explained that “nakedness.” refers to Prakriti 
as the creator of life. Now the Digambara school of 
Jainism holds that it is Prakriti which creates, and 
so “nakedness” may be said to be the ideal goal of 
this school; and we find that it is actually so. 
Hence, if a person does not deny the existence of 
God, or believes in him, he must wear clothes, he 
cannot remain naked. This is the point of 
difference between the Digambara and /Svetambara 
schools of Jainism. Indeed, in all systems of 
religion, which enjoin belief in God, clothes must 
be worn, and nakedness is a sin (Cf. MM. II, 
331-333). 
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{Phe Woman in ‘I dam . — ‘In this connection -it 
might be of interest to.note'that this symbdliam-is 
igomman to .almost, all .the igreat>religioniS of the 
lEast. IChe vword 'for -A/Coman in Arabic is Anrat, 
iwhiehimeans “narked” and Woman is a symbol of 
(iErakriti. At means that they too believed ;that 
’‘Inafeedne®” was a sign -of (belief in Prakriti, and 
*lwearing(Cilothes” a sign ^of belief an - God as ithe 
icaceator of life. Again, -we bave. seen that 'the idea 
• of !.Godus,;Nature, associated vwith Sacrifice. In. other 
words, we can transform Nature into 'God ,by 
(means of Sacrifice; and here we see that we can 
iachieve.the same end by “wearing, clothes.” Hence, 
.'if we believe in 'God as the sole creator of the 
universe, vWoman (Prakrit!) must be properly 
‘fclothed,” and the more completely she is 
■“clothed,” .the more perfect ds- our belief in God. 
{This .would .probably explain why wearing the veil 
was enjoined, on women in albthe great religions of 
ithe’iEast, not excluding Christianity; but when 
the spirit of the idea was forgotten, and people 
iollowed only the letter of the law. Purdah came 
■to prevail in India and the Moslem world. 

Islam and Hindu Philosophy — We !have 
examined the bearing of Hindu thought on the 
'Holy 'Bible (MM. I'l, Chapter X'V),' and here it might 
%e*df interest -to point out that the prinoipiil’teach- 
•ings of Islam follow the main teachings cl Vedanta 
df the ‘Hindus. 'Klam followed Christianity, and 
-accepted -most df its principlea; but, as the doctrine 
■df theOhristian’Trinity was little understood bythe 
•average -man, 'it substituted for it 'belief in one-God 
as *Mie sole supreme creator of the -universe. The 
'pohlt df view of Vedanta is exactly the same, and 
’itds-now generally agreed ‘that S-wfism is nothing 
%itt -an '.exposition Of the philosophy- of Vedanta^fxom 
tlSie laiaahic , point of -view. ‘Islam lays stress on -two 
•main *tbmgs,— sprayer to'God, and -charity among 
feUow creatures. Prayer gives us belief in “God, 
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and. charity is nothing but Dana, an -essential 
requisite of Sacrifice. Thus it is by means of belief 
in-one God and Sacrifice that* we can attain to the 
Truth, which will secure us against error: and 
that is Islam as a religion of Safety and Peace 
even as , its . name signifies . 

The Joy op Kaena and Others. — Draupadi 
repeats her question. Man is unable to . answer; 
but those who believe. in the Sankhya, whether by 
conviction or as a result of the present > debate, 
have come to hold that Sacrifice ds to be referred 
to iBrakriti and not God, and so they rejoice at 
■the disgrace of Draupadi (Sacrifice). Corre^pond- 
ingito this we are told that the Pawdava brothers 
(Man) looked on, silent and helpless, while 
iDu^sasana, Karjm, /Sakuni, and Duryodhana 
rejoiced at the insults heaped on Draupadi. 

93 . Bhtshma’s Reply. 

Shishma’s Inability .to .Answer. — 'E ven 
■‘Bhishma, who personifies Nyaya, is unable do 
reply. .'He holds that God . is either a spectator of 
the work of Prakriti, or else has a small sharedn 
dt; and so he believes 'that, while necessary actions 
‘have 'to performed for the time being -as a 
Sacrifice, -they must , all be ultimately renounced. 
Thus he is unable to say whether act of Sacrifice 
•must always be renounced or not; .nor tcan he 
'decide whether a discussion on the subject of 
'Sacrifice was relevant or not. Hence he.saya that 
he is 'unable to decide the point put forward -by 
Draupadi. 
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94. The Uncovering op Pandavas and Deaupadi. 

The Pandavas Unrobe Themselves at the 
Command op Kaena. — ^We are told that Karwa 
asked Dufoasana to “unrobe” the PaJic^avas, and 
they took off their upper garments themselves, 
and sat silent in the Hall. 

We have seen that “unrobing” means referring 
all actions and so all life to Prakriti and not to 
God. Man has lost the debate (game), and agreed 
that the goal of life is the renunciation of Action 
(Niknti or ‘deceit’); and so he may bo said to have 
accepted for the time being the pure Sankhya or 
the Digambara Jaina point of view. The PawiZava 
brothers (Man) can therefore, easily be 
“unrobed.” Nay, they can “unrobe” themselves; 
and that is what they actually do. 

The Unrobing op Deaupadi. — The next 
question is, Can Sacrifice also be assigned to 
Prakriti? Karwa, personifying Pood, the basis of 
the creative energy of Prakriti in the pure 
Sankhya, holds that all actions, including those 
called Sacrifice, arise out of Prakriti, and have 
nothing to do with God or anything else. So does 
Dufesasana, holding that all life is an evil, and so 
all actions, of whatever kind, must be renounced. 
Hence, Karrea asks him to “unrobe” Draupadi, 
that is, show that all acts of Sacrifice must be 
referred to Prakriti and not God. DuAsasana 
attempts to do so; and corresponding to this we 
are told that he began to pull the, cloth of 
Draupadi in the presence of all. 
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95 . Krishna to the Rescue. 

Krishna to the Rescjte. — As the idea of 
“wearing clothes” is associated with God, he who 
believes in him cannot be “unrobed.” Again, the 
idea of God is bom of Sacrifice, and, as Draupadi 
is an embodiment of Sacrifice, she remembers 
Krishna, the supreme creator of the universe, and 
cannot be “unrobed.” 

Sorrow and the Idea of God. — We are told 
that Draupadi remembered Krishna in her anguish 
and he came to her assistance, and she could not be 
“unrobed.” This means that we instinctively remem- 
ber God in our hour of sorrow and need, and that 
is a proof in itself that he exists. The Kauravas ad- 
mit the point of this argument, but hold that^it is 
not conclusive, and so they heap further insults on 
Draupadi even hfter she is “rescued” by Krishna. 

96 . The Vow of Bhima. 

The Vow of Bhima. — Draupadi maintains that 
the Sacrifice of the Mind and the Senses and their 
objects, which she personifies, is characterized by 
the idea of God, whatever DuAsasana and others 
might say. In other words, this Sacrifice gives us 
the idea of God ; and Bhima, who personifies the 
Mind of Man, promises that in the next debate he 
would refute or “break” the idea that the Mind 
refers to Prakriti and not Purusha or God. This 
is the meaning of his vow that he would break open 
Dulisasana’s heart on the battlefield and drink his 
blood. 
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Heart . — The word, for Heart- in the text is 
Vakshas, which is derived from Vaksh (MWD. p. 
911;);. and'Vaksh (Vaj ksh for ksha) means “(ksha) 
the Mind associated ^ith (va) Prakriti.” It is this 
idea, viz., that the Mind is associated with only 
Prakfiti; that Bhima desires to “break.” In other 
words, he wishes to show that the ‘character of the 
Mind 'has a bearing on the idea of God! Its energy 
ia-eleotrici with a positive and; a negative aspect^ 
corresponding to which we have the union of Purusha 
and Prakriti in the creation of life (MM. IV, 143,n.). 
The energy of the Heart is also similar, to that of 
the Mind (MM'. I,. 43), and this is what Bhima 
desires to prove in the next debate. 

Blood . — ^The word for Blood in the text is 
RlidHira-(R, u, dh, ira), meaning “(ira for ir) to go 
tb (dh) ‘the Mind associated with (u) the Senses of 
Knowledge andi (r)ithe Senses of Action.” Blood 
refersj • therefore, to the character of, the ■ Mind and 
theSens^ ;. in other words, it is electro-magnetic, 
for the Mind is characterized by electric energy, 
and' the Sejises correspond to Ether, which is 
characterized by magnetic energy. 

Du^sasana; believing in the Jaina system, holds 
to the Senses of Knowledge and Action, the basis 
of !this system*; bnt' BHima holds that’ the Senses 
are always* associated with' the Mind; and. this is 
what, Blood- signifies. Even Du^sasana- cannot 
deny the relation of the Senses to the Mind 
(Blood) ; it is within him, in his own “Heart,” and 
if is this (idea) that Bhima wishes to ta ke out, 
“dtink” or assimilate with his own. 

97.. The Question of DEAUPADii 

The Question of BBAUPADi*r-Draupadvmaint 
tteina-tihat Sacrifice is- oharacterized by the ideas of 
God, and so she puts her old q^uestion agaimaspt© 
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whether a discussion on the character of Sacrifice 
was relevant in a debate where the very idea of 
God was excluded. She remftids all present that 
they have now examined the idea of Sacrifice 
clearly (seen her in public), and so should be able 
to decide once for all. 

98. Bhishma’s Answer. 

Bhishma’s Answer. — Bhishma personifies 
Nyaya, but, for reasons explained, he is still unable 
to say whether acts of Sacrifice should or should 
not be renounced. And so we are told that he was 
unable to answer with certainty the question of 
Draupadi. Yudhishdiira too having lost the debate 
could not utter a word. 

99. Dubyodhana’s Thigh. 

Karna Insults Dbaupadt.— As Draupadi’s 
position has not yet been accepted, Karwa, who 
personifies Food as the creative energy of Prakriti 
in the Sankhya, maintains that what has defi- 
nitely been shown in the debate is that even acts 
of Sacrifice must be renounced, and so he calls up- 
on Draupadi to face facts as they are. As a result 
of the debate, Man must renounce even acts of 
Sacrifice; and so the Pawdava brothers (Man) can- 
not be associated with her (Sacrifice) any more. 
Hence Karna bids Draupadi choose some other 
husband, for the Pandavas had ceased to be any- 
thing to her. 

Duryodhana’s Thigh. — Then Duryodhana 
holds that, as a result of the debate. Jainism has 
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been proved to be the only true religion, and it is 
based on the character of the Senses of Knowledge 
and Action. He poitfts this out to Draupadi, and 
that is the idea of his “uncovering his right thigh” 
and showing it to her. 

The Vow op Bhima. — ^Thereupon Bhinaa, who 
personifies the Mind, exclaims that above the 
Senses is the Mind and he promises to show in' 
the next debate that the view of Duryodhana is 
an erroneous one, and that he would “break” it. 
This is the vow of Bhima that he would break the 
thigh of Duryodhana in a great battle (or debate). 

Thigh . — The word for Thigh in the text is ?7ru 
{U, r, u) meaning “(u) the Senses of Knowledge 
and (r) Action (u) woven together.” The Senses of 
Emowledge and Action correspond to the two 
schools of Jainism. Duryodhana, who personifies 
Buddhism, shows that, as a result of the debate. 
Jainism, with its renunciation of Action, holds 
the field, and points out the fact to Draupadi. 
That is the idea of his showing his “thigh” to her. 

The Vow af Bhima . — Bhima promises to 
“break” this ?7ru (thigh) or the Jaina point of 
view in the next debate or battle, for such is the 
idea of a “battle” in sacred literature (MM. Ill, 
335-336). 

100. Dheitarashtra’s Intervention. 

Dhritarashtra’s Intervention. — Draupadi’s 
position has not been accepted, and the result is 
that they must agree that even acts of Sacrifice 
should be renounced. What is the effect of this? 
It follows that we must accept the pure Sankhya 
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or the Digambara school of Jainism as the only 
truth. It means that the position of Buddhism itself 
becomes impossible; and so king Dhritarashira 
must give up his own religion too and accept the 
Digambara school instead. Buddhism accepts the 
necessity of performing actions as a Sacrifice; but 
now the king must give up all his idea of Sacrifice 
too. If, however, he is unable to give up his cha- 
racter and faith, if he wishes to save his idea of 
Sacrifice, he must intervene and stop this “debate.’’ 
And corresponding to this we are told that the 
jackals screamed, the asses brayed, and birds 
shrieked in the Sacrificial chamber of the king and 
he had to intervene. He does so because the tables 
are now turned upon him, and he is compelled by 
his advisers to save himself and his own idea of 
Sacrifice (Sacrificial chamber). 


A Jackal , — The word for a Jackal in the text is 
Gomayu (Go, mayu), meaning “(mayu) bleating 
like (go) a cow.” Again, Go( Ga, u) personifies the 
Nyaya system of thought. Thus we might say 
that he who believes in Nyaya (Go), and shouts 
out (mayu) its teachings as the only truth, is a 
Gomayu or a Jackal. 

An Ass. — The word for an Ass in the text is 
Rasabha, which means “of Rasabha,” and Rasabha 
(Rasa, bha) means “(Rasa) the essence of (bha) 
Prakriti.” Thus, he who believes in the “essence 
of Prakriti” or holds that Prakriti is the essence 
of everything, — that is the pure Sankhya system 
— is“ an ass.” 


A Bird. — The word for a Bird in the text is 
Pakshin (P, aksh, in), meaning “(in for ina) lord of 
(aksh for aksha) the Senses associated with (p) their 
objects.” As Jainisni is based on the character 
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of the Senses and their objects, a “bird” is one who 
believes in this system. 

Thus we see that those who hold to the pure 
Nyaya (Gomayu), or the pure Sankhya (Rasabha), 
or to both (Pakshin), shout and rejoice that there 
is an end to Sacrifice and that Jainism is accepted 
as the only truth. 

Dratjpadi saves the Pandavas.— Dhritarashira 
is compelled to admit the supreme necessity of 
Sacrifice for the preservation of himself and his race; 
and so he acknowledges Draupadi to be the fore- 
most of his daughters-in-law, and bids her ask for 
any boon she desires. Draupadi maintains that 
acts of Sacrifice must not be renounced, and that 
Man should be allowed to perform them as before. 
And so she asks for the freedom of her husbands 
(Man) to associate with her (Sacrifice). The king 
readily agrees, and Man (Pawiava brothers) is free 
to engage in acts of Sacrifice (Draupadi) as before; 
and, as a consequence of this, he can believe in 
God as the chief creator of the universe. Corres- 
ponding to this we are told that the Pawdava 
brothers were set free, and restored to Draupadi 
(Sacrifice) and their kingdom and wealth (of 
thought). 

A Friendly Discussion. — Thus we see that all 
this is really a friendly discussion regarding differ- 
ent systems of Philosophy, and so the king says in 
conclusion that “it was to meet with our friends 
and to examine the strength and weakness of my 
sons that I allowed this match with dice (debate) 
to proceed.” 
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101 . The Second Game. 

The Second Game. — But is the result of this 
debate really conclusive? Mam has been permitted 
to hold that acts of Sacrifice should be performed 
and he may hold to his belief in God. But has 
he come to this conclusion by means of any 
evidence that the Senses can regard as satisfactory 
.(Pratyaksha Pramana)? It is obvious that he has 
retained his position indirectly and not by means 
of any direct evidence, and so it is necessary for 
him to discuss the matter again. This is the 
Second Game, and Duryodhana succeeds in 
obtaining his father’s permission to call the 
Pandavas back, and once again Yudhish^hira can- 
not refuse to “play.” 

The Wagbe. — The condition of the game 
(wager) this time is definite and clear. If Man is 
unable to establish his faith in /Saivism by direct 
evidence, he must for the time being give it up; 
and corresponding to this we are told that the 
Pa9idava brothers had, in case of failure, to leave 
their kingdom and go into exile. Thereafter he 
must seek for proof of his point of view in regard 
to Buddhi as the highest energy of 5aivism in the 
world of manifest life; and that is the idea of their 
twelve yeaxs of exile in the forest, and this 
number refers to Buddhi as we have explained. 
After that he must show that it is God the unmani- 
fest who lives in the world of the manifest; and 
that is the idea of the thirteenth year of exile 
during which the Pawj^avas had to remain unrecog- 
nized (unmanifest) though dwelling among people 
in the world. 
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If on the other hand it is the Kauravas who 
lose, they must give up their own position for the 
time being. They believe that Prakriti is the chief 
creator of life, and Buddhi or Mahat is its first 
manifest form; and so they must seek for proof of 
their own idea of Buddhi in the world of the 
manifest in the first twelve years of exile; and then 
they must show that it is Prakriti the unmanifest 
that dwells in the world of the manifest, and that 
corresponds to their thirteenth year of exile. 

Twelve and, Thirteen Years . — We have explained 
that the number twelve refers to Buddhi, and 
thirteen to God as well as Nature or Prakriti (MM. 
1 , 199 - 200 ). 

The Forest . — The word for Forest in the text is 
Vana (Va,na) which means “(na) the Senses of 
Knowledge associated with (va) Prakriti.” In other 
words, it means that we have to study Prakriti in 
the light of our Senses of Knowledge or Pratyaksha 
Pramawa. 

Yxtdhishthira Loses the Game. — Yudhi- 
shihira is unable to refuse to discuss the question 
once more, even though he knows full well the 
“deception practised by /Sat uni.” The rules of the 
game are the same as before; Man has no fresh 
proof to submit, and so Yudhishihira “plays and 
loses” the game. He must, therefore, go out in the 
world and seek for proof in support of his point of 
view. 


102. Preparations for Exile. 

Preparations for Exile: the Resolve of 
THE Pandavas.— Man, having lost the debate, 
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makes ready to go out into the world of life to seek 
for proof of his belief in God. He is allowed to hold 
that acts of Sacrifice may be» performed, and so 
Draupadi (Sacrifice) accompanies her “husbands” 
in their exile. The Jainas and Buddhists are glad 
that Man has been dislodged from his position, 
and so we are told that Du^sasana was beside him- 
self with joy, and Duryodhana was equally 
transported. But Man hopes to study the whole 
subject anew and demolish his opponents; and so 
it is said that Bhima took a vow that he would 
“slay” Duryodhana and Duitsasana, Arjuna that 
he would “slay” Karwa, and Sahadeva that he 
would “slay” /Sakuni. 

103 . Farewell. 

Kunti stays with Vi dura. — Man must go put 
to seek for further knowledge in the world, and so 
the Pandava brothers bid farewell to all. Kunti is 
the Prakriti of the Sankhya, whose highest range 
of thought extends to the Vaiseshika (Sankhya- 
Nyaya-Vaiseshika), on which Buddhism and 
Jainism are based. But Man has gone beyond the 
range of this system, and so Kunti need not 
accompany her sons in their quest. Indeed, Man has 
understood all that the Prakriti of the Sankhya 
and its allied systems can teach, and he has now 
to base himself on the idea of Sacrifice; and so 
the Pawdava brothers need only Draupadi 
(Sacrifice), and it is not necessary for Kunti to 
accompany her sons. She stays behind with Vidura, 
who personifies the Mind, for that is the highest 
range of her own system of thought (Sankhya- 

aya- V aiseshika) . 
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Narada and Dhaumya as Guides op the 
Pandavas. — Man has once again to proceed from 
the known to the unknown or from the lower to 
the higher stage. In other words, he must begin 
with the idea of Sacrifice in connection with the 
vSenses of Knowledge and Action, the basis of the 
two schools of Jainism, and this will lead him to 
Buddhism. This is personified by Narada who, at 
the advice of Vidura, is chosen as one of the 
instructors of the Panifavas. Then, after Man has 
understood this, he must enter into >Saivism, and 
that is personified by Dhaumya, the second 
instructor of the PayitZavas. In this way Man will 
attain to Buddhi, the highest point of /Saivism, 
after which he will be able to grasp the idea of the 
Soul in Vaishnavism or Vedanta. 
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CHAPTER XVII 

ON THE BANKS OF THE GANG A 
OR 

THE PROGRESS OF MAN 
FROM NYAYA TO THE VAMESHIKA 

104. The Banks of the Ganger. 105. The Discourse of S'aunaka. 
106. The Worship of the Sun. 107. Draupad/ and the Boon of the 
Sun. 108. The Forest of K^myaka, 


A Summary. 

Man has to begin again his quest of Truth. He 
is allowed to believe that acts of Sacrifice may be 
performed, and so is at the Nyaya stage of thought. 
Commencing from this, he has to seek for proof 
of his idea of God as the chief creator of the uni- 
verse. (The Banks of the Ganga and Pramana 
Tree). 

He aspires to attain to Buddhi, the basis of 
Yoga and identified for practical purposes with the 
Soul, the basis of Vedanta (the Pandavas are 
accompanied by Brahmawas), but is unable to 
uphold the idea of Sacrifice in its light (but can- 
not feed them). 
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He tries to understand the idea of Action in 
the light of both the Sankhya and Yoga systems, 
and is told that the Vodas enjoin Action performed 
without attachment or desire or egotism (the dis- 
course of /S^aunaka); but he tluoks that this is not 
proof enough. 

He then studies the character and functions of 
the Sun and realizes that, though far away and 
without any special contact, it yet creates all forms 
of life on our planet Earth. It shines alike on all, 
it has no selfish object to serve, it acts according to 
the law of its being without attachment or desire, 
and all that it does is meant for the benefit of l4ife. 
In other words, it is characterized by Sacrifice. 
As the Sun symbolizes Buddhi, the basis of Yoga, 
Man concludes that the character of Action in the 
light' of Buddhi is th-* same; and this gives him a 
definite proof of the necessity of performing actions 
in a spirit of Sacrifice like the Sun. (The Worship 
of the Sun). 

He understands that it is the Sacrifice of the 
Sun that supports all creatures (the Sun gives Food 
to Yudhish/hira), and so long as it exists. Life 
will continue without end. (Draupadi and the 
Boon of the Sun). 

Man began with Nyaya, and has now grasped 
the idea of Sacrifice. This takes him to a higher 
system of thought, viz., the Vaiseshika. (The 
Forest of Kamyaka). 

104 . The Banks of the Ganoa. 

The Quest of the Pandavas.— M an must 
begin at the bottom of the scale once more and 
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cover the whole range of thought from Jainism and 
Buddhism to ^Saivism. The two schools of Jainism 
correspond to Sankhya and *Nyaya, and of these 
the Sankhya has no place for Sacrifice, while the 
Nyaya holds that necessary actions may be per- 
formed as a Sacrifice. Man has been allowed to 
hold that necessary actions may be performed in 
this way, and so he may be said to be at the Nyaya 
stage; and, as he is allowed to believe in Sacrifice, 
Draupadi (Sacrifice) accompanies her “husbands” 
in their quest (exile). 

On the Banks op the Ganoa: the Tree 
Pramana. — ^Man has to commence from the Nyaya 
stage of thought, and its Prakriti, regarded as the 
chief creator of life, is Ganga ; and from here he 
has to seek for proof of his idea of God. Corres- 
ponding to this we are told that the Pa?tdava 
brothers (Man), accompanied by Draupadi (Sac- 
rifice), came to the banks of the Ganga (Nyaya), 
where there was a great banian tree called Pramana 
(Proof). 

Pramana . — The word Pramana signifies “the 
means of acquiring certain knowledge.” Each 
system of Hindu Philosophy has its own Pramanas 
or standards of evidence for acquiring this know- 
ledge. The Sankhya admits three, — Pratyaksha or 
perception by the Senses, Anumana or inference, 
and Nabda or verbal authority. Nyaya has four, — 
Pratyaksha, Anumona, Upamana, analogy or 
comparison, and /Sabda. Vedanta has six, — the 
four of Nyaya and, in addition, Anupalabdhi, 
non- perception or negative proof, and Arthapatti 
or inference from circumstances (MWD.p. 685). It 
will be noted that Pratyaksha, Anumana, and 
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/Sabda are common to all, and they refer to the 
evidence of the Senses, inference, and verbal 
authority of the Vedas respectively. Of these 
the evidence of the Senses is the most 
satisfactory, and it is in its light that Man tnust 
get certain knowledge of God. And so the PancZava 
brothers come to the banian tree called Prama9^a. 

105 . The Discourse of Saunaka. • 

The Brahman as Accompany the Pandavas. — 
Man has been dislodged from his position of 
Buddhi or Yoga, the highest point of /Siiivism, but 
he still aspires to regain what he has lost. Corres- 
ponding to this we are told that the Brahmawas, 
who. refer to Buddhi, followed the VandiWix brothers 
in their exile to the forest. But Man has been 
' obliged to give up his position of Buddhi or Yoga, 
nor is he yet able to establish it in the light of Sac- 
rifice; and so we are told that Yudhishihira (Buddhi) 
was unable to feed the Brahmanas. But the truth 
of Buddhi or Yoga is self-evident, and so the Brtih- 
majias offered to find food for themselves. 

Food and Sacrifice . — We have explained that 
almsgiving or offering of Food is a part of Sacrifice, 

The Discourse of Saunaka.— Man (Yudhi- 
shfhira) has been forced to admit that, in the light 
of the previous debate (Gambling Match), all 
actions must be renounced, and so he must not act 
at all. He has to be disabused of this idea, and 
that can be done only when he understands the 
whole question in the light of both the Sankhya and 
Yoga systems of thought. The conclusion of the 
previous debate had been forced on him in the 


Chap. XVII. ON THE BANKS OF THE GANGA 


269 


light of the Sankhya, and now he must review it in 
the light of Yoga. This is personified by the Brah- 
mana ^S'aunaka, “well-versed in the philosophy of 
the Soul and the Sankhya and Yoga systems of 
thought.” In the light of this Yudhishihira 
understands that the real injunction of the Vedas 
is that “we must act, but renounce all attachment 
and egoism, abandon all motives, and subdue the 
Senses.” 

Saunaha . — The word ;S^aunaka is derived from 
/Sunaka (MWD. p. 1093), and *Sunaka {Su, na, ka) 
means “(su) going from (na) the Senses of 
Knowledge, the basis of Nyoya, to (ka) God.” 
/Saunaka is, therefore, one who understands all 
systems of thcught from Nyaya upwards, culminat- 
ing in the knowledge of God. He is said to be a 
Brahmawa, that is, endowed with Buddhi, the basis 
of the Yoga system of thought. He is thus in a 
position to take Man from Nyaya to Yoga, and so 
we are told that he was a Brahmana, “well-versed 
in the knowledge of the Soul and the Sankhya and 
Yoga systems of thought.” 

106. The Worship of the Sitn- 

Yudhishthira’s Grief.— But Man is not quite 
satisfied that the discourse of (Saunaka is con- 
clusive on the subject, and he wants some clearer 
proof before he can agree ihat acts of Sacrifice 
must be peiformed in the light of Buddhi. He has 
been taught that Buddhi is characterized by 
Knowledge more than Action, and he is not yet 
convinced that he can accept the other point of 
view, viz., that act of Sacrifice must be performed 
in the light of the character of Buddhi too. 
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Corresponding to this we are told that Yudhishfhira 
was still filled with^rief because he could not feed 
and support the Br'xhmaaas, — that is, perform acts 
of Sacrifice (feeding and supporting) in connection 
with Buddhi (Brahma?iaa), 

The Worship op the Sun. — Man is still at the 
Nyaya stage of thought, unable to shake off the 
belief that Prakriti is the chief creator of life, and 
so renunciation of actions is the final end. But he 
is reminded that the first manifest form of this 
Prakriti is- Mahat or Buddhi, symbolized by the 
Sun. Let him examine the ch iracter of the Sun and 
see for himself how, though so far away, the Sun 
yet creates different forms of life on our planet 
Earth. It is the same in its action to all, its course 
is well-ordered, and it acts for the benefit of Life 
itself. This is Sacrifice, and so we might say that 
the Sun creates through Sacrifice. The idea of all 
Action in the light of Buddhi, symbolized by the 
Sun, must be exactly the same. In other words, if 
we agree that the action of the Sun is characterized 
by Sacrifice, we must hold that we have to act in a 
spirit of Sacrifice in the light of Buddhi symbolized 
by the Sun. Corresponding to this we are told that 
Dhaumya asked Yudhishihira to worship the Sun 
in his hundred and eight names, which describe the 
various phenomena and functions of the Sun. 

The Names of the Sun . — We have' explained 
that Dhaumya comprehends the whole range of 
5aivisra, with Buddhi for its highest point of 
thought, and Buddhi is symbolized by the Sun. 

The hundred and eight names of the Sun make 
a very interesting study, but it would take too 
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long to examine their idea in any detail. It is 
enough to state that they describe the character 
of the Sun and its different functions in connection 
with the heavenly bodies and ^ecially our planet 
Earth. 

The Sun is Gratified with Yudhishthira. 
Man is now satisfied that the Sun is characterized 
by Sacrifice. In other words, the Sun gives light 
and life alike to all, without selfishness or desire, 
and that is its Sacrifice. Corresponding to this we 
are told that Yudhishfhira worshipped the Sun, 
and the latter was gratified and provided him with 
Food (expressive of Sacrifice) for all the twelve 
years of his exile. 

107. Draupadi and the Boon of the Sun. 

Draufadi and the Boon of the Sun. — Alt 
Action, to be truly creative, must be performed as 
a Sacrifice. Hence the Food produced by the Sun 
can be creative only if it is in the keeping of 
Draupadi (Sacrifice). Again, there is no end to 
actions performed as a Sacrifice. They cannot be 
exhausted, nor do they exhaust the doer of such 
deeds. Corresponding to this we are told that the 
Sun presented a copper vessel to Yudhishthira and 
said that so long as Draupadi (Sacrifice) held it, 
the food (creative energy) in it would be 
inexhaustible. 

108. The Forest of Kamyaka. 

The Forest of Kamyaka. — Man was at the 
Nyaya stage at the beginning of his quest, and now 
he has understood the idea of Sacrifice of the Sun, 
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symbolic of Mahat or Buddhi, the highest manifest 
form of Prakriti in this system. In other words, he 
may be said to have grasped the fullest idea of 
Sacrifice in this sj^stem, and that takes him to the 
next higher system, viz., the Vaiseshika, based on 
the idea of the Mind, characterized by Desire 
(MM. I, 281, n. 7). Man may, therefore, be said to 
have passed out of Nyaya and entered the 
Vaiseshika; and corresponding to this we are tol.d 
that the Pawdava brothers (Man) went away from 
the banks of the Ganga (Nyaya), came to 
Kurukshetra, and then entered the. Forest of 
Kamyaka. 

Kuruh.sheira.~We have explained that 
Kurukshetra (Kuru, kshetra) means ‘‘the impera- 
tive necessity of performing actions.” In other 
words, when we say that the Pawfava brothers 
carne to Kurukshetra, it means that they realized 
that actions which are imperatively necessary must 
be performed. The idea of the Battle of 
Kurukshetra is exactly the same. The hosts of 
Kauravas and Pa/idavas met there and it was this 
that they all admitted. This will be explained 
its proper place. 

Kamyaha Forest . — The word Kamyaka is 
derived from Kama, and means “characterized by 
Desire.” We have shown that Desire refers to the 
Mind, on which the Vaiseshika system is based 
(MM.II,140,seg'.). When it is said that the Pawdavas 
passed from the banks of the Ganga to the 
Kamyaka Forest, it really means that they passed 
out of Nyaya (Ganga) into the Vaiseshika 
(Kamyaka Forest), and this happens when they 
understand the idea of Sacrifice in Nyaya more 
completely. 


CHAPTER XVIII 

4 


IN THE K^MYAKA FOREST 
OR 

THE CHARACTER AND SCOPE OF THE 
VAI/SESHIKA 


109. The Vigifc of Vidura and Krishf/a, 110. The Worship of 
K/'ishwa. 111. The Cause of the Misfortune. 112. The 

Departure of K/‘!sh«at Subhadrt/, and Abhimanyu. 

A Summary. 

Man has risen from Nyaya to the Vaiseshika, 
and understands that it is a meeting place of all 
principal systems of Philosophy, and a stepping 
stone to Vaishnavism. (The Visit of Vidura and 
Krishwa). 

He now gets an idea of the god of Vaishnavism, 
and understands how Pra?ia is the vehicle of the 
Soul, and when it is filled with the idea of God, 
it may be identified with the Soul itself. He also 
sees that Sacrifice culminates in the idea of God 
as the sole supreme creator of the universe. (The 
Worship of Krishna). 

He realizes that no one can prove the existence 
of God as the chief creator of the universe if he 
accepts the position of an atheist or an agnostic 
first of all. (The Cause of the Pandavas’ Mis- 
fortune). 
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He is conscious that he has only understood 
the character of the Mind so far, and has yet to 
grasp the character ^of Egoism, Buddhi, and the 
Soul, — all of which are higher than the Mind. 
(The Departure of Krishna, Subhadra and Abhi- 
manyu). 

109. The Visit of Vidijea and Krishna. 

The Visit of Vidhra and Krishna. — Man has 
passed from Nyaya into the Vaweshika, and it is 
necessary for him to understand the character of 
this system as a meeting place of all principal 
systems of Philosophy and Religion. It is the 
highest point of Buddhism and Jainism (Smilchya- 
Nyaya-Vaiseshika), the centre of ySaivism (Yoga- 
Vaiseshika-Nyaya), and the lower limit of Vaishnav- 
ism (Vedanta-Yoga-Vaiseshika); and if wo under- 
stand the character and scope of the Vai^eshika, 
we can grasp the essence of all these systems of 
thought. Further, we see that the Vaiseshika 
enables us to understand the idea of God in all 
these systems. Corresponding to this we are told 
that Vidura and Krishna came to see the Panc?avas 
in the Forest of Karayaka, and we have seen that 
Vidura personifies the Vaiseshika in all its three 
aspects, and Krishna is the supreme deity of 
Vaishnavism, having the Vaiseshika for its lower 
limit of thought, on which its Dualistic school is 
based (MM. Ill, 316-318). 

Krishna Threatens to Destroy the Kaura- 
VAS. — Krishna is the sole supreme creator of the 
universe, and it is easy for him to assign Prakrit! 
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and all those who believe in Praknti as the 
chief creator of life to their proper place, for he is 
the creator of all. Corresponding to this we 
are told that Krishna (God) threatened to destroy 
(assign to Praknti) Duryodhana, Karwa, /S'akuni, 
and DaA^asana, — all of whom hold that Prakriti is 
the chief creator of life. 

Slaughter or Death — We have explained that 
“slaughter” or “death” means “assigning to Pra- 
knti,” or showing that a person believes in Praknti 
rather than God. 

110. The Worship OF Krishna. 

Arjuna Worships Krishna. — ^Man has under- 
stood the Vaiseshika as a meeting place of all 
piincipal systems of Religion, and so he has grasped 
the idea of Krishna, the supreme deity of Vaish- 
navism. As the idea of God corresponds to that 
of the Soul in each system of thought (MM. 11, 
128), Arjuna, who personifies Prana as the vehicle 
of the Soul, worships Krishna as the sole supreme 
creator of the universe. 

Arjuna and Krishna. — Prana or Breath is the 
vehicle of the Soul, and when it is filled with the 
idea of God, it may be identified with the Soul 
itself. Then, as we have seen, the idea of God 
corresponds to that of the Soul. Man has grasped 
the idea of God in Vaishnavism, and so Krishna 
says to Arjuna (Prana or Soul) “You are mine, 
and as I am yours. You are from me, and I am 
from you,” 
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Draxjpadi Worships Krishna. — The idea of 
God is born out of Sacrifice, and it culminates in 
the idea of God in Vedanta. The more we 
believe in Sacrifice, the more wo believe in 
God; and if we hold that all life is nothing 
but Sacrifice, we get the idea of God in pure Ved- 
anta, creating the universe as a supreme act of Sacri- 
fice (MM. II, 181-182) . Draupadi is this Sacrifice-, 
leading to Krishna or God, and so she is called 
Krishna (MM, IV, 153). Hence she worships 
Krishna, the supreme creator of the universe. 

in. The Cause of the Pandavas’ Misfortune. 

The Cause of the Pandavas’ Misfortune. — 
We have seen that the reason why Yudhishfhira 
lost the debate (game) was because he had agreed 
at the very start that the idea of God as a creator 
might be excluded from the discussion. Corres- 
ponding to this Krishna tells Yudhishihira that had 
he (Krishna) been in Dvaraka, that misfortune 
would not have befallen him (Yudhish^hira). In 
other words, if Yudhishihira had held that the idea 
of God (Krishna) abides in the functions of the 
Senses of Knowledge and Action conceived as a 
Sacrifice (Dvaraka), he would not have lost. 

Dvaraha . — The idea of Dvaraka as expressive 
of the creative functions of the Senses of Know* 
ledge and Action has already been explained 
(MM. IV, 176). 

112. The Departure of Krishna, Subhadra 
AND AbHIMANYU. 

The Departure of Krishna, Subhadra and 
Abhimanyu.— M an has grasped the ideR of the 
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Mind, the basis of the Vaiseshika, from all points 
of view. But he has to remember that there are 
other energies higher than the Mind, which too he 
must understand. These are Egoism, Buddhi, and 
the Soul; and, as he has not yet understood their 
character properly, we are told that Krishna, 
Subhadra, and Abhimanyu, having stayed with the 
Panrfavas for some time, took leave and departed. 

Krishna, Subhadra, and Abhimanyu . — We have 
explained that Krishna is the supreme Soul, 
Subhadra is Prakriti. having Buddhi for its highest 
manifest energy, and Abhimanyu is Egoism or 
Abhimana. 





CHAPTER XIX 
THE FOREST OF DVAITA 
OR 

THE PROGRESS OF MAN 
FROM VAI^ESHIKA TO YOGA 

113* The Forest of Dvaita. 114. The Discourse of Draupad/, 
115. The Advice of Vyrtfsa. 

A SUMMAEY. 

After Man has understood the character of the 
Mind, the basis of the Vaiseshika, in all its aspects, 
he ean easily pass on to Buddhi, the basis of the 
Yoga system of thought. (The Forest of Dvaita). 

But, though Man has once again attained to 
Yoga, he is not quite sure of his position. Once 
before too he had attained to Yoga, but failed to 
make a stand against atheism and agnosticism (lost 
the Gambling Match). He fears that he is in no 
better position now. (The Discourse of Draupadi 
and her inability to convince Yudhishfhira), 

He finds that the conception of Buddhi or Yoga 
is not satisfactory, and so he must examine all 
systems of thought, from Sankhya to Yoga, in the 
light of Yoga-Vedanta, or qualified Monism, where 
Buddhi is, for practical purposes, identified with 
the Soul. (The Advice of Vyasa). 
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113. Tee Forbst of Dvaita. 

From Kamyaka to Dvaita Forest. — Man has 
understood the scope and character of the Mind, 
the basis of the Vaiseshika and a meeting place of 
all principal systems of thought. The Vaiseshika, 
as the lower limit of Vaishnavism, holds that God. 
and Nature are joint creators of life, but the 
share of God is greater than that of Nature. This 
is' exactly the position of Yoga, based on Buddhi, 
the highest limit of iSaivism. Thus, if Man under- 
stands the Vaiseshika in aU its aspects, he grasps 
the idea of Buddhi as the highest limit of <Saivism; 
and so we might say that he has passed out of the 
Vaiseshika into Yoga as the highest point of Saiv- 
ism. Corresponding to this we are told that the 
Vand&vaa left the Kamyaka Forest (Vaiaeshika) 
and came to the Forest of Dvaita, which refers.' to 
the Yoga system of thought. 

Dvaita Forest . — The word Dvaita is derived 
from Dvai, which is a Vriddhi or elongated form 
of Dvi (MWD. p. 507); and Dvi (D,v,i) means “(i) 
the Mind associated with (v) Prakriti and (d) 
Sacrifice.” 

We have seen that it is by means of Sacrifice 
that we rise from a lower to a higher system, and 
so the Sacrifice of the Mind leads to the next 
higher energy, Buddhi, the basis of Yoga. Hence 
Dvaita refers to Buddhi or the Yoga system of, 
thought. The Pawdavas pass out of Komyaka 
Forest or the Vaiseshika system, and enter the 
Dvaita Forest or the Yoga system of thought. 

We notice that we get a reference to Prakriti in 
Connection with the word Dvaita. This is a 
necessary caution, because this idea of Buddhi as 
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the basis of Yoga in /Shaivism is still associated 
■with Prakriti, and we give a place to it as a 
creator of life. It is not the same as that of Yoga- 
Vedanta, where Buddhi is, for practical purposes, 
identified with the Soul, giving us Visishiadvaita 
or qualified Monism in Vaishnavism, where 
Prakriti is a mere spectator of the work of God 
who alone creates. 

114 . The Disooxjbse of Deaufadi. 

The Discourse of Deaufadi. — Man has once 
again attained to Yoga as the highest point of 
/Saivism. Bub can he be certain that he would be 
able to maintain that God is the chief creator of 
the universe as taught in this system? He had been 
established in Yoga once before, and yet he failed 
in the discussion with the Sankhya (<S’akuni). Yoga 
is based on Buddhi, and the chief ciiaracter of 
BuJdhi is generally believed to be Knowledge and 
not Action. How then can he believe that the end 
of life is Action and not Knowledge (renunciation 
of Action)? Corresponding to this we are told that 
Yudhishihira (Buddhi) was filled with many doubts, 
and Draupadi (Sacrifice) tried to rouse him to 
Action, but in vain. 

115 . The Advice of Vyasa. 

The Advice of Vyasa. — We see that Buddhi, 
the basis of Yoga and the highest point of /Saivism, 
is not a sure guide, and Man must needs examine 
life in the light of a higher energy, and that is the 
Soul. But the Soul is unmanifest, and he must be 
sure of his ground and satisfy his Eeason too. Let 
him, therefore, examine all life in the light of the 
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Brahmasira Weapon . — We have explained that 
Brahmasira means “tne Knowledge of Brahm(z,” 
the supreme deity of Buddhism and Jainism. 
It is by means of argument relating to 
Action (weapon) in connection with the knowledge 
of Buddhism and Jainism (Brahmasira), examined 
in the light of /Saivism (weapon granted by /Siva), 
that Arjuna hopes to overcome the advocates of 
Buddhism and Jainism (his opponents). 

Pasupata Weapon. — As Man has grasped the 
character of /Saivism, Mahadeva gives him his 
Pasupata weapon. 

Pasupata . — The word Pasupata it is derived 
from Pasupati (MWD. p. 623) and Pasu- 
pati (Pa, s, Ti, pati) means “(pati) lord of 
(u) the Senses of Knowledge associated with 
(s) the Senses of Knowledge and (pa) the objects 
of the Senses.” The Senses of Knowledge refer to 
Nyaya, and the obj_cts of the Senses of Knowledge 
and Action to Sankhya-Nyaya; and so their lord 
or “Pati” is the Mind above the Senses. Pasupati 
or Pasupata refers, therefore, to the Mind 
and the Senses of Knowledge and Action, corres- 
ponding to which we have Vaiseshika-Nyaya- 
Sankhya or Buddhism and Jainism over which 
Brahma presides. It is this knowledge that Maha- 
deva gives to Arjuna. 

Oandiva . — ^Mahadeva is also said to have given 
the great bow Gandiva to Arjuna. We have seen 
that Agni also gave him a bow of the same name, 
and it refers to the form and functions of the 
Heart. The idea here is exactly the same, and it 
means that Mahadeva explained to him the form 
and functions of the Heart with special reference 
to Consciousness, the source of all Action, which 
Arjuna had not understood before. 
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118. The Gifts of the Gods. 

The Gifts of thj: Gods. — Man has so far under- 
stood the character of Buddhi, Mind, and the 
Senses of Knowledge and Action, — everything in 
fact except the relation of Buddhi to the Soul and 
the nature of Consciousness, — and this he has to 
learn from Indra, the deity of qualified Monism or 
Yoga-Vedanta. Corresponding to this the deities 
of the different systems, associated with these 
energies, offer their gifts to Arjuna to mark the 
progress he has made. 

Tlhe Gifts of Mahadeva and Varuna. — We have 
explained the idea of Pasupata weapon and the 
bow Gandiva, which Mahadeva gave to Arjuna. 

Varuwa is the deity of Prakriti of the Sankhya, 
and he gives a Pasa or “noose” which explains the 
connection between Sankhya and Nyaya systems 
of thought. The word 'Pasa, (P, a, sa) means “(sa) 
the Senses of Knowledge (a) associated with (p> 
the objects of the Senses;” and, as the former are 
the basis of Nyaya and the latter refer to both San- 
khya and Nyaya, here we get the association 
between the two systems. 

The Gift of Kuvera. — Kuvera is the deity of the 
Mind (MM. IV, 214), and explains the connection 
of the Senses of Knowledge and the Mind with the 
Heart, the chief energy of life; and that is his 
Antardhana (Antar, dh, a, na) weapon, meaning 
“(na) the Senses of Knowledge (a) leading to (dh) 
the Mind associated with (antar for antara) the 
Heart.” 

The Gift of Tama. — ^Yama, the deity of Nyaya 
(MM. IV, 214), tells him of the essential idea ^^of 
Sacrifice, which we get for the first time in this 
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system. That is his Dania (D, awdla) or “mace”, 
meaning “(a»(fa, ‘egg, semen virile^) the source 
or energy of (d) Sacrifice.” Y^ama is said to be the 
god of Justice, because he is the presiding deity of 
Nyaya, which also means Justice. 

119 . In the City op Indka. 

In the City op Indea.— Man has now to 
understand the connection between Buddhi and 
and the Soul which may, for practical purposes, 
be identified. He must know that Prana or 
Breath is the vehicle of the Soul; that when Prana, 
the energy of Action, is filled with the idea of 
God, it is identified with the Soul; that the Soul 
dwells in the Heart and is characterized by Con- 
sciousness which is the source of all Action; and that 
if Buddhi, the first manifestation of the Soul and 
the energy of the Heart, be identified with the 
Soul, it will come to be associated with Action and 
not Knowledge as it is supposed to be. In other 
words, Arjuna (Prana) must now understand his 
own character, and this can be done by means of 
Pranayama or Breath-control, which enables us 
to realize the nature of Prana or Breath, by 
means of control of the different functions of life, 
ending in self-consciousness, the special character- 
istic of the Soul. In other words, Man may be said 
to engage in Breath-control, and it is this that 
corresponds to the City of Indra. 

Arjuna and Chitrasena. — Arjuna has to 
grasp the idea of Yoga-Vedanta or qualified 
Monism, which is a part of Vaishnavism or Vedan- 
ta-Yoga-Vaijeshika. He must begin at the bottom 
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of the scale, and that is the Mind, the basis of the 
Vaiseshika. In other words, he must examine the 
connection of 'Piani with tlie Mind, and that, as 
we have seen, gives us Imagination (MM. IV, 186). 
Man must, therefore, know what Imagination has 
to teach, and that is Chitrasena, appointed to in- 
struct Arjuna in the City of Indra. 

Chitrasena . — The word Chitrasena (Chitra, 
sena) means “(sena) the body of (chitra) images or 
pictures,” that is, Imagination. Chitrasena or 
Imagination instructs Prawa or Arjuna; and this 
means that in order to understand its own charac- 
ter Praraa, the vehicle of the Soul, must use its 
Imagination, for in this case all other means 
of knowledge are of little avail. It must retire 
.into itself and practise Pra?iayama or Breath- 
control, and then alone will it grasp its own 
nature. 

Arjuna Learns Dancing and Mersre.— Man has 
to understand the true character of Prana or 
Breath, the vehicle of the Soul, and the chief 
function of Breath is to move through the body 
and sustain life. Now all Motion is characteristic 
of Ether, and so also is Sound (MM. I. 38; 149-150), 
and Prana has both Motion and Sound. As it is 
the vehicle of the Soul, the latter is said to be 
seated in the Ether of the Heart (SBE. XV, 163, 
179). Now Dancing is the harmony of Motion, 
and Music of Sound; and the Soul, to grasp the 
character of Prana, must know both of these. 
Corresponding to this we are told that Arjuna 
(Prana or Soul) learnt dancing and music from 
Chitrasena (Imagination). In other words, the 
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Soul (Arjuna) learnt, by using its Imagination 
(Chitrasena), the character of the motion and 
sound of Prawa as it functions through the body. 

Arjuna and Urvasi.— After the Soul (Arjuna) 
has understood the nature and functions of Prana, 
it realizes its own character as devoid of all sex, as 
neither male nor female, — “neither man nor 
woman,” as it is said in the Upanishads (SEE. I,‘ 
23). Still it is necessary for Man to understand 
the character of his association with Prakrit! 
(Woman) too; and so we are told that the nymph 
Urvasi approached Arjuna at the instance of Indra 
to teach him the art of mixing with women (forms 
of Prakriti). But the Soul has realized that it is 
sexless, and that its contact with Prakriti or the 
forms of manifest life is not really physical; and 
so Arjuna keeps away from Urvasi. „ 

The Curse op Urvasi. — But, if the Soul has 
really understood its own character as sexless, it 
must live as such and prove that it is so; and 
corresponding to this we are told that Urvasi 
“cursed” Arjuna, saying that he should have to 
live among women (forms of Prakriti), but as one 
of the neuter sex, deprived of his manhood. 

Urvasi.— Urvasi (U, r, vasi for vasa, MWD. p. 
929) means “(woman, symbolic of Prakriti) Prakriti 
(vasa) controlling (r) the Senses of Action and (u) 
of Knowledge.” She is thus the Prakriti of 
Sankhya-Nyaya or the two schools of Jainism 
based on the character of the Senses of Knowledge 
and Action. 

A Curse . — We have explained that a “curse” 
means that the person “cursed” must make himself 
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manifest or take birth (MM. IV,30"31). Manifest- 
ation or birth is believed to be a curse in Buddh- 
ism and Jainism, and, as Urvasi is Praknti of 
Jainism, and bids Afjuna make himself manifest 
in the light of his own character, she “curses” him. 

The Puru Race . — Arjuna worships TJrvasi as the 
mother of the Puru race. The word is also written 
as Purw (MWD. p. 637), and PurM (P, u, r, u) 
means “(«) weaving together (r) the Senses of 
Action and (u) of Knowledge with (p) their, 
objects.” As Sankhya and Nyaya are based on 
the character of the Senses of Knowledge and 
Action, TJrvasi, as the mother of the Puru race, may 
be said to be the origin (mother) of these systems 
of thought; and we have seen that she is the Pra- 
kriti of these systems herself. 



chapter' XXI 

THE PILGRIMAGE OP THE PAi\ri)AVAS 

OR 

SELF-REALIZATION OF BUDDHI, 

MIND AND THE SENSES 

120. The Pilgrimage of the P««^favas. 121. The Help of Gha^ot- 
kaoha. 122. The Celestial Lotus. 123. Bh/ma and Han 2 £m^n. 124. 
Bh»ma and the Lotus. 125. Absorption in Yoga. 126. The Keturn 

of Arjuua. 

A Summary. 

We have explained that Man has to understand 
the character of his Soul in relation to Buddhi 
(Yoga-Vedanta or qualified Monism) and, for this 
purpose, has to grasp the nature of Consciousness 
and practise Praw^iyama or Breath-control, so that 
the Soul might retire into itself and realize its true 
character. Now it might be asked, what happens 
to the body and its remaining faculties, when the 
Soul retires into itself in this way ? The reply is 
that in such a state the remaining faculties viz., 
Buddhi, Mind and the Senses, also realize their 
nature and attain to the highest end. (The Pil- 
grimage of the Puwdavas). 

But, if in the course of this Prawayama or 
Breath-control, which enables us to realize our- 
selves, the Breath itself is suspended, how does 
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the body continue to exist? We are told that 
when this happens, the functions of the body and 
Mind, even those performed as a Sacrifice, cease 
(Draupadi faints away), and all the faculties are 
supported by the Ether of the Heart, which is 
linked up with the energy of the Mind. (The Help 
of Ghaiotakcha). 

The remaining faculties of Man have to realize 
their own nature from the bottom of the scale, and 
so we must commence with the Senses of Know- 
ledge and Action and the idea of Sacrifice asso- 
ciated with them. (The Celestial Lotus). 

After this is done, the Mind must realize it- 
self. (Bhfma and Hanitman). 

When this is done, we must know the con- 
nection between the Mind and the Senses of 
Knowledge and Action acting in a spirit of 
Sacrifice. (Bhfma and the Lotus), 

When we grasp the nature of Sacrifice in con- 
nection with the Mind, we rise to Buddhi, and 
then Buddhi can realize its real nature, (Absorp- 
tion in Yoga). 

When the different faculties which go to make 
Man realize their nature, he may be said to have 
attained to the highest reaches of . knowledge 
possible to him,— and this is what one can achieve 
iri the light of Buddhi, where Buddhi is, for prac- 
tical purposes, identified with the Soul. (The 
Betum of Arjuna), 
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Soul identified, for all practical purposes, with 
Buddhi (MM 1,67). This gives us Visishtodvaita or 
qualified Monism, according to which we hold that 
it is God who creates and Nature is but a spectator 
of his work. This is the advice of Vyasa who, as 
we have seen (MM.IV,7-8,24-26), personifies Buddhi 
in its own character and as identified for practical 
purposes with the Soul. He advises that Arjuna 
'(Soul) should acquire the weapons of Mahendra 
(Indra), Rudra, Varuna, Kuvera, and Yama; that 
is to say, the Soul (Arjuna) should examine life 
(acquire weapons) in the light of different systems 
of thought personified by these deities. 

Mahendra . — Mahendra is Indra, the deity of 
Buddhi, identified for practical purposes with the 
Soul (MM. IV, 85). 

Rudra. — lludra, Siva, or Mahadeva is the Seity 
of j.8aivism. 

Varuna . — Varuna is the deity of Water or 
Prakriti, and the Vedic original of the Sunkhya 
system of thought. 

Kuvera and Yama . — Kuvera refers to the 
Vaiseshika, and Yama to the Nyaya system of 
thought (MM.IV, 214). 

Back to Kamyaka. — Man has to understand all 
life in the light of Yoga-Vedanta, Visishiadvaita or 
qualified Monism. This, as we have seen, is a part 
of Vaishnavism or Vai-eshika-Yoga-Vedanta. Man 
has attained to Yoga as the highest limit of 
/Saivism, and that is the Dvaita Porest. This 
corresponds to the Vaiseshika of Vaishnavism, and 
that is the Kamyaka Forest. As Man has to study 
Vaishnavism now, he must begin at the bottom of 
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the scale, and so he must get to the Vaiseshika as 
the lower limit of this system. Thus he must go 
from Dvaita to Kamyaka Forest, and that is the 
advice of Vyasa. 

Kamyaka and Sarasvati. — We are told that 
the Kamyaka Forest was on the banks 'of the 
Sarasvati. We have seen that Sarasvati personifies 
Prakriti or the physical energy of the Heart, on 
which the idea of the Sankhya is based (MM.I, 
347-348). Man has to study Vaishnavism now, 
which holds, in the light of Vedanta, that God is 
the creator of Prakriti itself; and so Man must 
grasp the idea of Praknti (Sarasvati) in the light 
of this system, commencing at the bottom of the 
scale, viz., the Vaiseshika or the Kamyaka Forest. 
Hence the Kamyaka Forest is said to be situated 
on the banks of the Sarasvati. 

Peati-Smettt. — In this connection it might be 
of interest to note that Vyasa is said to have 
imparted the knowledge of Prati-Smriti to 
Yudhishihira. Now Prati-Smnti means “(Prati) 
concerning (Smnti) Smnti” or post-Vedic sacred 
literature, specially relating to the Soul (MM.I, 
430-431). Man has to realize that Buddhi in itself 
is not enough, and he must understand all life in 
the light of the Soul, having Smriti, memory and 
consciousness for its special characteristics. 


CHAPTER *XX 
THE MISSION OP ARJUNA 
OR 

MAN ATTAINS TO YOGA- VEDANTA 
OR QUALIFIED MONISM 

116. The Mission of Arjuna. 117. 5iva and Arjnna. 118. The 
Gifts of the Gods. 119. In the City of Indra. 

A Summary. 

Man has attained to Yoga as the highest point 
of ^Saivism, but he needs to understand its charac- 
ter in Vaishnavism too. Buddhi in that system is, 
for practical purposes, regarded as identical with 
the Soul, and Yoga, based on Buddhi, gives us 
■qualified Monism, where we believe that God is the 
supreme creator of the universe and Nature is but 
a spectator of his work. {The Mission of Arjuna). 

But we cannot attain to Vaishnavism except 
through /Saivism, and so it is necessary for Man to 
understand the latter system completely, (^iva 
and Arjuna). 

/Saivism includes Buddhism and the latter 
system is closely allied to Jainism; and so when 
Man understands the character of /Saivism, he 
grasps that of Buddhism and Jainism too. (The 
Gifts of the Gods). 
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After this he is in a position to understand the 
character of qualified Monism or Yoga-Vedanta. 
Then he comprehends the character of the Soul 
(Arjuna learns Dancing and Music) as neither 
male nor female (TJrvaai curses Arjuna), and that 
completes his knowledge of this system of thought. 

116. The Mission op Arjuna. 

Arjuna seeks Indea. — ^Man has been estab- 
lished in Yoga as the highest point of /S'aivism, but 
he is not satisfied and finds it necessary to under- 
stand a higher system of thought, and that is 
Vaishnavism. The point of view of Buddhi in 
5aivism is the same as that of the Mind in Vai- 
shnavism and, beginning with this, Man desires to 
understand the characler of Buddhi in the latter 
system, where Buddhi is, for practical purposes, 
identified with the Soul, giving us Yoga-Vedaxita or 
qualified Monism. Corresponding to this we are 
told that Arjuna went in search of Indra, the deity 
of Yoga-Vedanta, and desired to understand his 
system of thought. 

Yoga-Vedanta or Visishtadvaita . — We have 
explained that Yoga-Vedanta is Visishtodvaita or 
qualified Monism (MM. II, 260-261), and have 
shown that Indra is the deity of this system. 

The Request op Arjuna.-— Arjuna comes up 
to Indra and asks for his weapons ; and we have 
pointed cut that “weapons” refer to instruments 
of action in a system of thought. Arjuna wants, 
therefore, to know the character of Action in Yoga- 
Vedanta or qualified Monism, personified by Indrs^, 
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The Reply of Indea.— We have seen that we 
can rise to Vaislmavism only ^through /Saivism, and 
when we grasp the character of Buddhi in the latter 
system, we attain to the idea of the Mind in the 
former. Then we can understand the character of 
Buddhi in Vaishnavism,— identified for practical 
purposes with the Soul. Corresponding to this we 
,are told that Indra asked Arjuna to meet S'iva and 
secure his weapons (understand the character of 
Action in his system) before coming up to him 
(Indra). 


117 . Siva and Ah.tuna. 

The De.ath of Muka.— The religion of Maha- 
deva corresponds to Yoga-Vaiseshika-Nyaya, but 
it is essentially based on the character of the Mind 
(Vaiifeshika), according to which we hold that 
Purusha and Prakriti are joint creators of life. 

based on the character of the Senses of 
Knowledge, is the lowest point of this system, 
according to which we believe that Purusha and 
Prakrit] are joint creators of life, but the share of 
Prakriti is more than that of God. This corres- 
ponds to the Vaiseshika of Buddhism (Vaiseshika- 
Nyaya), and the Nyaya of this system, holding 
that God is a mere spectator of Prakriti, has little 
in common with the Nyaya of /Saivism. Thus, we 
can grasp the character of /Saivisra and its relation 
to Buddhism only if we understand the character 
of Nyaya in the two systems; and, as Man has 
understood the whole range of (S'aivism, we are 
told that both Arjuna and Mahadeva “slew” 
Mwjs:a at the same timej and this means that 
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they understood the character of Nyaya in both 
Buddhism and /Saivism. 

Muha . — Mwka (M,tt,ka) means “(ka) Prakriti 
as the first creative energy of life {u) woven with 
(m) the Senses of Knowledge.” Mwka personifies, 
therefore, Nyaya, based on the Senses of Know- 
ledge, corresponding to which we have the 
Hmayana school of Buddhism, holding that 
Prakriti is the chief creator of life. It is this that 
has to be distinguished from the Nyaya of 
/Saivism, and so Muka is “slain” or “assigned to’ 
Prakriti” by both Arjuna and /Siva at the same 
time, for both of them understand the character 
of Nyaya alike. 

The Fight Between Siva and Arjuna. — Man 
has to show that he has understood the character 
of /.Saivism, and corresponding to this wo are told 
that /Siva and Arjuna “fought” or had an 
argument together. The discussion relates to the 
character of the Senses and of Action in general; 
and corresponding to this it is said that they 
fought with arrows, and then had a hand to hand 
fight. Then Mahadeva explains to Arjuna that he 
cannot comprehend the true character of Action 
except in the light of consciousness and the eiiergy 
of the Heart, both of which are associated with 
the Soul; and corresponding to this we are told 
that Arjuna exhausted all his arrows on /Siva, and 
the latter deprived him of his consciousness in a 
hand to hand fight. 

An Arrow . — The word for an Arrow in the text 
is /Sara (/Sa,ra), which means “(ra) the Senses of 
Action associated with (aa) the Senses of Know- 
ledge.” 
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Hand to Hand Fight. — We have explained that 
Hands are the special instruments of Action 
(MM.T,70j, and so a hand to hand “fight” refers 
to an argument regarding the instruments of 
Action. 

The Bow Qandiva. — Arjuna discharges arrows 
from his bow Gandi'va, which, as we liave 
explained, refers to the form and functi.>ns of the 
Heart, and the two inexhaustible quivers of 
arrows are the in-eoining and out going Breath 
(MM.iV, 198). Arjuna is “fighting” or arguing in 
the light of this energy of the Heart, holding that 
it is this that is the mainspring of Action. 

Siva Deprives him of his Consciousness . — 
Mahadcva explains to Arjuna that this physical, 
energy of the Heart, personified by the bow 
Gandiya, and his arrows, is not the only cause of 
Action, and that even more important than that 
is Consciousness, which he has forgotten to 
emphasize. Corresponding to this we are told that 
he deprived Arjuna of his consciousness in a hand 
to hand fight (argument relating to the character 
of Action). 

We have seen that self-consciousness is a 
special characteristic of the Soul. Now it is some- 
times said that it is Prana or Breath, the energy 
of Action, that performs all actions. Mahadeva 
points out that IVaaa is the vehicle of the Soul, 
which is characterized by self-consciousness; and 
it is this consciousness that is the mainspring of 
Action. In other words, Pra?za cannot act unless 
directed by the Soul; and so we might say that it 
is the Soul that acts through its vehicle Prana. 
Unless Arjuna understands the real cause of 
Action, viz., consciousness of the Soul, ho cannot 
grasp the idea of Action in the light of Buddhi, 
the basis of Yoga-Vedanta, whore Buddhi is, for 
practical purposes, identified with the Soul. But 
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if he understands that it is the self-consciousness 
of the Soul that is the original cause of Action, 
then, if Buddhi be identified with the Soul, we 
must agree that Buddhi too is characterized by 
Action and not Knowledge alone. 

Consciousness and Ahamhara . — This conscious- 
ness is really I-ness, which in Sanskrit is called 
Ahamkara, and is conceived as a special character- 
istic of the Soul. When, however, the Soul has 
not attained to pure Vedanta, and regard^ 
Prakriti as a separate entity distinct from God, 
this Ahamkara is transformed into Abhimana or 
Egoism when the Soul associates itself with the 
objects of life. This is the idea of Abhimanyxi, 
the son of Arjuna, as we have explained. 

The Ecjttality op Siva ahd Arjuna. — Man has 
understood the religion of Mahadova, and so we 
are-told that Sira recognized the power of Arjuna 
as equal to his own, and granted him his irresist- 
ible “weapons.” Then Arjuna worshipped Maha- 
deva as equal to Vishwu, and we have explaine d 
how the two can be identified (MM.II,250-268). 

The Request op Arjuna. — Man has under- 
stood the character of ;8'aivism and also its 
connection with Buddhism and Jainism on the 
one hand, and Vaishnavism on the other. He 
thinks that he should now be in a position to 
overcome the protagonists of Buddhism and 
Jainism in a debate; and corresponding to this we 
are told that Arjuna requested Mahadeva to grant 
him the Brahmasira weapon by means of which 
he might be able to defeat Bhishma, Drona, Kripa 
and Karua in “battle.” 
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120 . The Pilgrtmage of the Pandavas: from 
Kamyaka to Gandhamadana. 

The Story of Nala art? Damayanti. — The 
Soul, in order to realize its nature, retires into 
the Heart, its abode, and the Breath is suspended 
and the body ceases to act. Yet the remaining 
energies of Man, his Buddhi, Mind, and Arms 
and Legs continue to exist, and in a perfect 
state each of them must realize its own character 
too. We have seen that we must always begin at 
the bottom of the scale, and that is Jainism or 
Sankhya-Nyaya, based on the character of the 
Senses of Knowledge and Action; and when we 
associate with it the idea of Sacrifice, we rise to the 
next higher stage, viz.. Buddhism. That is the 
idea of the Story of Nala and Damayanti, — where 
we get the association of Sacrifice (Damayanti) 
with Sankhya-Nyaya, or the Senses of Knowledge 
and Action (Nala), and it is by this means that the 
latter is saved. And so we are told. that in the 
absence of Arjuna the Pawcfava brothers listened 
attentively to the Story of Nala and Damayanti, 
and derived great comfort from it. 

Nala . — ^Nala (Na, la) means “(la) the ten Senses 
associated with (na) the Senses of Knowledge.” 
He personifies, therefore, Sankhya-Nyaya or the 
Jaina system, based on the character of the Senses. 

Damayanti . — Damayanti (Dama, yam for yama, 
ti, i) means “(i, a sign of feminine gender) Prakriti 
(ti for iti) that is to say, characterized by (yama) 
self-control and (dama) self-restraint.” She per- 
sonifies, therefore, the idea of Dama and Yama, 
self-restraint or Sacrifice. 
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Nala and Damayanti. — Damayanti is at first 
united with Nala, and then lost to him, and the 
two are united together once more. The idea is 
clear. Nala personifies the two schools of Jainism, 
the Digambara and iSvetambara, and the former is 
devoid of the idea of Sacrifice, while the latter 
admits of its necessity. Hence Nala (Jainism) 
may be said to have accepted the idea of Sacrifice 
(Damayanti) at one time, to have rejected it at 
another, and then to have been converted to it in 
the end. 

Nala and Damayanti and the, Gambling Match 
of Yudhishthira. — The Story of Nala and Dama- 
yanti bears a close resemblance to that ^ of 
Yudhishihira when he loses everything, including 
Draupadi (Sacrifice), in the Gambling Match. We 
get the Game of Dice in both, and in both there is 
a reference to “nakedness.” and the idea of Dama- 
yanti and Draupadi is almost the same. There 
are, however, differences of detail between the two 
stories, into which it is not necessary to go at 
present. 

Lomasa THE Sage. — When Man has understood 
the idea of Sacrifice (Damayanti) in connection 
with the Senses of Knowledge and Action (Nala), 
he can rise to the next higher stage and grasp the 
idea of the Mind; and that is Loraaaa the Sage, 
in whose company the Pawdavas (Man) decide to 
go on a pilgrimage. 

Lomasa.— The word Lomasa is derived from 
Loman, which is a later form of Roman (MWD p. 
908); and Roman (Ra, u, man) means “(man, the 
root of Manas) the Mind associated with (u) the 
Senses of Knowledge and (ra) Action.” 

The Pilgrimage. — Man has understood the 
connection of the Mind with the Senses (Lomasa), 
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and also the idea of Sacrifice (Story of Dainayanti). 
He is, therefore, in a position to attain to the next 
higher stage, that is, Buddhi ;• and corresponding 
to this we are told that the Pa?idava brothers and 
Draupadi decided to go on a pilgrimage, which 
refers to Buddhi in association with the functions 
of the Mind. 

, The Pilgrimage. - The expression for “pilgrim- 
age to holy places” in the text is Tirtha-yatra ; 
and Tirtha (T, i, i, r, tha) means “(tha) protecting 
(r) the Senses of Action associated with (i) the 
Mind, and (i) the Mind associated with (t) the 
Senses of Action ” Tfrtha signifies, therefore, the 
association of the Mind with the Senses of Action 
and vice versa. 

Yatra (Ya, atra) means “(atra, a Vedic form of 
atra, MWD. p. 17) in (ya) Buddhi.” Yatra means 
“ in Buddhi and Tirtha signifies the association 
of the Mind and the Senses of Action. The idea of 
Tirtha-yatra is that when we associate the Mind 
with the Senses of Action with a pious purpose or 
in a spirit of Sacrifice (Tirtha', we attain to 
Buddhi or are “in Buddhi” (Yatra). 

The secondary meaning of Tirtha-yatra as 
“pilgrimage” is now clear. A man goes out to see 
sacred places, tries to study their holy associa- 
tions, and comes into contact with pious and 
learned men. In this way he gains knowledge and 
experience, culminating in Buddhi or soundness of 
judgment and peace. That is the idea of Tirtha- 
yatra or pilgrimage. 

Gandhamadana. — Thus we see that Man is 
anxious to go on a “pilgrimage” or gain knowledge 
of “the association of the Mind with the Senses of 
Action, and their connection with Buddhi.” His 
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aim is to understand the nature of Buddlii, and 
that he can do only when he has grasped the idea 
of the Sacrifice • of the Mind. That is 
Gandhamadana to which he now desires to go. 

Oandhamadana . — The word Gandhamadana 
(Gam changed to gan by rules of grammar, 
dham,a,da,na) means “(na.) the Senses of Know- 
ledge associated with (da) Sacrifice (a) leading tp 
^dham or dha) the Mind (gam for ga) having 
motion.” 

Gandhamadana signifies, therefore, the asso- 
ciation of Sacrifice with the Senses of Knowledge 
and the Mind; and it is this that leads to Buddhi 
as we have explained. The different energies of 
Man (Pandlava brothers) desire to understand their 
own true nature, and this they can do only when 
they attain to Buddhi or Gandhamadana, 

r 

121. The Help of Ghatotkacha. 

The Help of Ghatotkacha. — The Prana of 
Man, the vehicle of the Soul (Arjuna), is centred 
within the Heart and the breath is suspended. 
The remaining energies of Man are desirous of 
knowing their own true character too; but the 
question is how can they exist when breath itself 
is suspended ? The body cannot perform even the 
most necessary actions (Sacrifice) in this state, and 
corresponding to this we are told that Draupadi 
(Sacrifice of the Mind and the Senses and their 
objects) fainted away. But even when the breath 
is suspended, the body continues to liYe, supported 
by the energy of the Mind and the Ether of the 
Heart, corresponding to which we have the Senses 
of Knowledge and Action. That is Ghatotkacha 
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(MM. IV, 144); and so we are told that he and his 
attendants carried Draupadi and the Pandava 
brothers on their pilgrim way. 

122. The Celestial Lotus. 

The Celestial Lotus. — The different energies 
of Man have to realize themselves, and in this 
’Connection we have always to begin at the bottom 
of the scale. Man must know the character of the 
Senses of Knowledge and Action and their creative 
and selfless action or Sacrifice, and then he will be 
able to grasp the character of the Mind, and 
finally of Buddhi or attain to Gandhamadana. 
The Sacrifice of the Senses is personified by the 
Celestial Lotus seen by Draupadi; and, as the idea 
of this Sacrifice can be grasped by the Mind, she 
asks Bhtma (the Mind of Man) to get some more 
of these flowers for her. 

The Lotus . — The word for Lotus in the text is 
Padma (Pa,d,ma), meaning “(ma) the Senses of 
Knowledge associated with (d) Sacrifice and (pa) 
the objects of the Senses.” The Lotus signifies, 
therefore, the Sacrifice of the Senses and their 
objects, and it is this that leads to the idea of the 
Mind. Hence it covers the whole range of thought 
from Vaiaeshika and Nyaya to the Sankhya, on 
which Buddhism and Jainism are based and over 
which Brahma presides; and it is for this reason 
that the Lotus is said to be an emblem of Brahma 
(MBh. Anu.P.XIII,xiv,229; MM.II, Chapter XI). 

123. Bhima ahd Hanumah. 

The Quest of Bhima. — Each energy of Man 
must realize itself. Draupadi has done so by 
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getting the Celestial Lotus, the symbol of 
Sacrifice, for herself. Now Bhima, the emblem of 
the Mind of Man, mus*t understand the nature of 
the Mind, and so he is asked to go in search of 
the Lotus which will enable him to understand its 
character, 

Bhima and Hanxtman. — Bhima has to know 
the Mind, and so we are told that he saw 
Hanwman, who personifies the Mind, and the two 
recognized each other as brothers. 

Hanuman . — -The word Hanwman is the same as 
Hanuman (hanu being also written as hanw, 
MWD.p. 1288), and it is derived from Hanu-mat, 
which is also written as Han^mat (MWD.p. 1288). 
Hanwman (Ha,n,M,man for man) means, therefore, 
“(mala, the root of Manas, the Mind) the Mind 
(u) woven with (n) the Senses of Knowledge, and 
(ha, signifying ‘certainty’ a characteristic of 
Buddhi: M.Vl.1, 95-66; MWD.p.l286) Buddhi.” 

Hanwman signifies, therefore, the association 
of the Mind with the Senses of Knowledge on the 
one hand and Buddhi on the other; and that is 
the true nature of the Mind. He is said to be 
a “Monkey-chief,” and it was with his assistance 
that Rama, the hero of the Ramayawa, defeated 
his enemy Ravawa. We have seen that Rama, 
personifies the energy of the Mind in Vaishnavism, 
and Ravana, the ten-headed monster, the ten 
Senses of Knowledge and Action; and the fight 
between them is a conflict between their 
corresponding systems of thought. Rama (Mind 
energy) can overcome Ravana, only when he 
grasps the connection of the Mind with the Senses 
on the one hand and Buddhi on the other, and that 
is Hannman. 
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Th'^ Monkey-Banner of Arjuna. — 'S.ambman 
promises to help the Pandavas in their fight with 
the Kanravas on the battle-field of Kurukshetra, — 
“an argument relating to th« imperative necessity 
of Action.” The two armies meet in Dharma- 
kshetra or the region of the Mind (the Vaiseshika 
system), and Man can succeed only if he knows the 
true nature of the Mind as associated with the 
Senses on the one hand and Buddhi or Reason on 
, the other. That is the standard of Hanttman, 
which Arjuna (the Soul of Man) carries with himself. 

The Advice of Hanumak.— Bhima has to un- 
derstand the nature of the Sacrifice or creative and 
selfless action of the Mind; and he must know 
that this is opposed to violence or force of any 
kind. Corresponding to this Hangman advises 
him not to pluck any Lotus flowers by force of 
might. 


124. Bhima and the Lotus. 

The Abode of Kuvera. — The Lotus is a sym- 
bol of the Sacrifice of the Senses, leading to the 
Mind. Kuvera is the deity of the Mind, and so 
Bhima, directed by Hanwman, comes to the abode 
of Kuvera. 

Bhima and the Rakshasas. — There we are 
told that Bhima saw a number of Rakshasas and 
slew them. A Rakshasa is one who believes in 
Prakriti rather than God as the chief creator of 
life, and so Bhima “slew” or assigned them to 
Prakriti in which they believed. He then plucked 
the Lotus flowers, the symbols of Sacrifice, of 
excellent fragrance and golden hue. 
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126. Absorption in Yoga. 

Absorption in Yoga. — The Mind of Man 
(Bh?‘ma) has realized itself and understood the idea 
of Sacrifice, and this leads to Biiddhi as we hare 
explained. With the attainment of Buddhi, the 
different energies of Man, — all except Pra%a— may 
be said to have realized their nature; and corres- 
ponding to this we are told that the other Pawdava 
brothers and Draupadi came where Bhima was,’ 
and they all lived together for some time. Then, 
as Buddhi is the basis of Yoga, they all became 
absorbed in Yoga (system of thought). 

126. The Return op Arjuna. 

The Return op Arjuna. — Man has now realized 
the creative character of all his energies from the 
Soul'to the Senses, and grasped the idea of Sacri- 
fice. He is established in qualified Monism, Vwishia- 
dvaita or Yoga- Vedanta, where Buddhi is, for 
practical purposes, identified with the Soul, and so 
we are in a position to take stock of the progress 
he has made. Corresponding to this we are told 
that Arjuna (Soul or Prana) returned to his brothers 
(Buddhi and other energies), and recounted all his 
experiences to them. 



CHAPTER XXII 


THE VISIT OF KiJISHA^A 
OR 

A REVIEW OF THE PROGRESS OF MAN 

127. Dvaita-vana and I^^imyaka again. 128. The Visit of 
Knshwa and Satyabh/rma. 129. N^rada and M^rka^ifeya. 130. The 
Departure of Krishna. 

A SlTMMABY. 

Man is established in Yoga-Vedanta or qualified 
Monism, which is a part of Vaishnavismor Vedanta- 
Yoga-Vaiaeshika. To examine the whole range 
of this thought, we must begin with the Vaiseshika, 
based on the Mind, once more, and then go up to 
Yoga, based on Buddhi. (Kamyaka and Dvaita 
Forests). 

After we have attained to Yoga, we can easily 
rise to Vedanta. (The Visit of Krishna). 

Let us now review the whole position 
again. We have to begin at the bottom of the 
scale, and understand the character of the Senses 
of Knowledge and Action and the idea of Sacrifice, 
which takes us to the character of the Mind, and 
completes the range of Sankhya-Nyaya-Vaiseshika, 
on which Buddhism and Jainism are based. (The 
Visit of Narada). 
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After Buddhism and Jainism we have to rise to 
Saivism and Vaishnavism. (The Visit of Markande- 
ya and Krishna). « 

This completes all the principal systems of 
Philosophy and Eeligion, be5’'ond which we cannot 
go. (The Departure of Krishna). 

127. Dvatta-vana and Kamyaka Again, t 

The Progress of the Pandavas. — Man has 
attained to qualified Monism or Yoga-Vedanta, the 
highest limit of knowledge he can acquire in the 
world of manifest life, holding that Buddhi may, 
for practical purposes, be identified with the Soul, 
and Prakriti is but a spectator of the work of God 
who alone creates. It is necessary to review the 
whole position once more and see by what stages 
of thought has Man arrived at this truth. 

Kamyaka, Dvaita-vana, and Kamyaka. — 
Yoga-Vedanta or qualified Monism is but a part of 
Vaishnavism (Vedanta-Yoga-Vaiseshika). We have 
always to begin at the bottom of the scale, 
and that is the Vaiseshika, based on the character 
of the Mind, and corresponding to this we have 
the Kamyaka Forest. Then we must attain to 
Yoga, based on Buddhi, corresponding to which we 
have the Dvaita Forest. Then we must know 
that the Mind is a meeting place of all principal 
systems of thought, and that is Kamyaka again. 
Corresponding to this we are told that in the 
twelfth year of their exile the Pa««?avas came to 
Dvaita-vana, and after that to Kamyaka. 
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128. The Visit of Krishna and Satyabhama. 

The Visit of Krishna ani^ Satyabhama. — Man 
has attained to Yoga-Vedanta, and corresponding 
to this we are told that Krishna, the Purusha of 
Vedanta, accompanied by Satyabhama, the symbol 
of Satya, Buddhi, or Yoga, came to visit the 
Pandavas. 


Satyabhama . — Satyabhama (Satya, bhoma) means 
‘‘(Bhama, the feminine of Bhama) splendour or 
light of (Satya) Buddhi.” Satyabhama is thus an 
emblem of the creative energy (Woman) of Buddhi; 
and the union of Krishna and Satyabhoma signifies 
qvalified Monism or Yoga-Vedanta. It is for this 
reason that she is said to be the favourite wife of 
Krishna. 

Satya — We have explained that Satya refers to 
Buddhi, as in Satyavafi (MM. IV, 22-23). 


129. Narada and Markandbya. 

The Visit of Narada.— Man has attained to 
Yoga-Vedanta, and now we might review the pro- 
gress he has made. We must begin at the bottom 
of the scale, and that is the Sacrifice of the Senses 
of Knowledge and Action, which leads to the Mind, 
thus completing the whole range of Sankbya-Nyaya- 
Vaiseshika, on which Buddhism and Jainism are 
based. We have explained that Narada signifies 
this Sacrifice of the Senses, and so we are told that 
he came to visit the Panrfavas. 

The Visit of Markandbya. — After that Man 
must understand the character of iSaivism or 
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Yoga-Vaweshika-Nyaya and this will enable him 
to rise ultimately to Vaishnavismor Vedanta- Yoga- 
Vaiseshika. This completes the whole cycle of 
thought, and corresponding to this we are told 
that the great Sage Markawdleya, who refers to 
Yoga as the highest point of (Saivism, came to see 
the PuTidavas. 

Jfartendeya— The word Markawdeya (Ma, ark* 
for arka, anda., i, ya) means “(ya) be who refers to 
(i) the Mind associated with {anda) the creative 
energy of (arka, the Sun, symbolic of Buddhi) 
Buddhi, and (ma) the Senses of Knowledge.” 
“Markaadeya” embraces, therefore, the whole range 
of /Saivism extending from Buddhi to the Mind 
and the Senses of Knowledge. 

The Discourse op Maukandbya.- As Mar- 
kawc^eya refers to /Saivism, his discourse should bear 
on that system of religion; and, as /Saivism leads to 
Vaishnavism, it should refer to the latter system 
too. And we see that it is so. He tells Yudhish- 
fhira (the Buddhi of Man, the highest point of j^aiv- 
ism) that Man may be the doer of deeds and reap 
their fruit, but God is the real actor and creat r of 
life; and this is the teaching of Vedanta or Yoga- 
Vedanta. Then he tells him that he has seen 
Vi8hM.M, the supreme deity of his own system of 
religion, and that Krishjia is his complete incarna- 
tion. Vedanta is based on the character of the 
Soul which may, for practical purposes, be indenti- 
fied with Buddhi; and so Vedanta may in the same 
manner be identified with Yoga; and corresponding 
to this Vishnu is said to lie in Yoga, and in that 
state to create. 
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The Discourse of Marhandeya . — The discourse of 
Markawdeya covers a very wide ground, and he 
describes the course of creation in the light of Yoga 
or Yoga- Vedanta. We have •seen the connection 
between Vaishnavism and the religion of Brahma 
or Buddhism and Jainism (MM. II, Chapter XI), and 
and so we are told that Vishnu is the creator of 
Brahma, and the latter arises from the Lotus, a 
symbol of the Sacrifice of the Senses. 

! Markawdeya then describes the origin of the 
five elements, explains the difference between the 
manifest and the unmanifest, and points out that 
it is by means of Sacrifice or the control of the 
Senses that we attain to the heights of the spirit. 
He then explains the nature of the Soul, discusses 
the character of the three Guwas, and points out 
that Consciousness is the mainspring of Action; 
and then he shows that everything is 
connected with Prana or the Soul, the essence of 
the supreme Spirit in each being. He then, ex- 
plains the nature of Prana or Breath in its five 
forms, and shows that, though the Soul may be 
said to be seated in matter, it is active in itself and 
induces activity in others. 

130 . The Departure of Krishna and 
Satyabhama. 

The Departure of Krishna and Satya- 
BHAMA. — Man has understood the connection 
between Purusha and Prakriti according to Yoga- 
Vedanta;and so Krishna and Satyabhama, who 
pesonify Purusha and Prakriti in this system, 
having done their work, depart. 


CHAPTER XXIII 

• 

DURYODHANA IN DVAITAVANA 
OR 

THE IDEA OE BUDDHI IN QUALIFIED 
MONISM AND IN BUDDHISM AND JAINISM, 

131, Duryodhana in Dvaita-vana. 

A SUMMAEY. 

Man is now established in qualified Monism, 
Visishtedvaita or Yoga-Vedanta, according to 
which Buddhi is for practical purposes identified 
with the Soul, and we hold that Prakrit! is but a 
spectator of God who alone creates. But Buddhi 
or Mahat is also the first manifest form of Prakriti, 
the chief creator of life in Buddhism and Jainism. 
It is necessary, therefore, to distinguish between 
these two forms of Buddhi. (Duryodhana in 
Dvaita Forest). 

We see that these two forms of Buddhi are not 
the same, though they are often mixed up and 
confused, and the idea of Buddhi in Buddhism and 
Jainism cannot come anywhere near its counter- 
part in Vaishnavism. (The Disgrace of 
Duryodhana). 

131 . Dtteyodhana IN Dvaita Forest. 

Duryodhana’s Dbsieb.— Man has now been 
established in Yoga-Vedanta, Visishfadvaita, or 
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qualified Monism, which holds that Buddhi may, 
for practical purposes, be identified with the Soul. 
But Buddhi or Mahat is also the first manifest form 
of Prakriti, the chief creator of life in Buddhism 
and Jainism. What is the difference between 
them, and which of them is greater of the two ? 
It is this that Duryodhana desires to know. 

Sakuni’s Advice. — ^S'akuni, who personifies 
Jainism, holds that their view of Buddhi as the 
first manifest form of Prakriti is superior to that 
of Yoga- Vedanta; and, in order to examine the 
truth of this, he advises Duryodhana, who 
personifies Buddhism, to visit the Paadavas, who 
claim to have attained to Buddhi in Yoga-Vedanta. 

Duryodhana’s Device. — Duryodhana desires 
to examine this point, but he is afraid tha^ his 
father, who knows better, would not grant him 
permission to do so. He therefore promises that, 
if he is allowed to see things for himself, he would 
adhere to his own system of thought and remain 
content with Nyaya, the foundation of the 
Hinayana school of Buddhism, — hoping that, once 
he is free to see life, he will be able to satisfy his 
curiosity. Corresponding to this we are told that 
he got the consent of Dhritarash^ra on the pretext 
that he wanted to go out and see his herds of 
cattle (cows); and we have ex])lained that the Cow 
(Go) refers to the Senses of Knowledge on which 
the Nyaya system is based. 

Dhritarashtra’s Advice.— But Buddhi as the 
first manifest form of Prakrit! in Buddhism and 
Jainism cacnot come anywhere near its idea in 
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Yoga-Vod<(nta, whoro Buddhi is for practical 
purposes identified with the Soul; aud so Dhrita- 
rashira, who knows this, desires Duryodhana not 
to go near Yudhishfiiira and he promises to do as 
he is told. 

Duryodhana goes to Dvaita Forest. — 
Duryodhana desires to examine life for himself and 
promises to confine himself to Nyaya, the found-; 
ation of his own system of thought; and correspond- 
ing to this we are told that he went to the forest, 
saw his cattle, and counted his cows and calves. 
The Forest (Vana) is a symbol of Praknti (va), 
which has to be examined in the light of our Senses 
of Knowledge (na), and that gives us the basis of 
Nyaya, personified by the Cow (Go). Having 
done this, he comes to the conclusion that Praknti 
is the chief creator of life, and Mahat or Buddhi 
is its first manifest form, so that he believes that 
he has grasped the idea of Buddhi. Corresponding 
to this we are told that he came to the sacred lake 
of Dvaita Forest, like Indra himself. 

The Sacred Lake af Dvaita Forest . — ^We have 
explained that the Dvaita Forest refers to Buddhi, 
and Water or lake symbolizes Prakriti. The lake 
of Dvaita Forest refers, therefore, to the associa- 
tion of Buddhi with Prakriti. 

Indra . — Indra is the deity of Buddhi, where 
Buddhi is for practical purposes identified with 
the Soul. Duryodhana believes that his idea of 
Buddhi is equal to that expressed by Indra him- 
self, and so he comes to this lake “like Indra.” 

The Gandharvas and Duryodhana.— 
Duryodhana personifies Buddhism or VaioJeshika- 
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Nyaya, and this is included in /Saivism or Yoga- 
Vaiseshika-Nyuya. Thus we might say that the 
place occupied by Duryodha^a is occupied by other 
systems of thought as well; and corresponding to 
this we are told that the place which Duryodhana 
and his followers wished to occupy near the lake 
was already occupied by Gandharvas, who too 
personify the Mind and the Senses in all systems 
' of thought relating to them. 

Oandharva . — The word Gandharva (Gam chang- 
ed to gan by rules of grammar, dha, r, va) means 
“(va) Prakrit! associated with (r) the Senses of 
Action, (dha) Mind, and (gam for ga) the Senses of 
Knowledge.” This covers the whole range of 
Sankhya-Nyaya-Vaiseshika, on which Buddhism 
and Jainism are based, and Nyaya-Vaiseshika is a 
part of /Saivism (Yoga-Vaiseshika-Nyaya) too. It 
is this that is personified by the Gandbarvas.* 

Oandharvas in Sacred Literature . — The word 
Gandharva often occurs in the Vedas and later 
sacred literature, and its different meanings can 
all be understood in the light of the Mind and the 
Senses. For instance, the divine Gandharva is said 
to dwell in the sky or Ether, the basis of the Sen- 
ses of Knowledge and Action or Sankhya-Kyaya. 
His special duty is to guard Soma, which personi- 
fies the Mind, the basis of the Vaiseshika. Like the 
two Asvins, who personify the Senses of Know- 
ledge and Action, he too is a good phpician. As 
Gandharva refers to the Mind, he is identified 
with Soma. As the Horse refers to the Senses 
in sacred literature, he is the guardian of the 
Sun’s horses. As he refers also to Prakrit!, which 
is symbolized as a Woman, he is said to have a 
mystical power over women and a right to possess 
them. The Gandharvas as a class are governed by 



314 THE MYSTERY OF THE MAHABHARATA 

Varuwa, the deity of Prakriti, and we have seen 
that they refer to Prakriti. They are invoked in 
gambling with Dice or Aksha, which, as wo have 
explained, refers to tlie Senses. In epic poetry 
the Gandharvas are the celestial musicians, and 
music or harmony of Sound is an attribute of 
Ether, which refers to the Senses. Their chief or 
leader is Ohitra-ratha who signifies “(ratha) the 
body of (chitra) Imagination,” and we have seen 
how Imagination is born of the association of the 
Mind with Prana (MM. IV, 187). Then they are 
said to be the creatures of Brahma, the deity of 
Buddhism and Jainism. Thus we see that the 
Gandharvas convey the same allied ideas and refer 
to the same chain of thought throughout sacred 
literature from the Vedas downwards (Cf. MWD. 
p. 346). 

Ytjdhishthira Assists Duryodhaha.— Duryo- 
dhana personifies Buddhism, and the Gandharvas 
refer to Buddhism and Jainism, and two of the 
three schools of 5aivism. Can the latter include 
or “imprison” the former? The Gandharvas hold 
that they can, and so they capture Duryodbana, 
The question, however, must be examined in the 
light of Buddhi or Reason, the highest point of 
/Saivism, and so we are told that the counsellors of 
Duryodhana came to Yudhishfhira (Buddhi) for 
help. 

Yudbish^hira holds that the whole question 
should be examined in the light of Buddhi as he 
understands it at present, that is, as identified for 
practical purposes with the Soul. Again, it should 
further be examined in relation to the character 
of the Mind and ^he Senses, which both parties 
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personify. Corresponding to this we are told that 
he sent Arjuna (Soul), Bhima (Mind), and Nakula 
and Sahadeva (the Senses )» to the assistance of 
Duryodhana. 

The Pandavas Defeat the G-andhaevas. — 
Man has attained to Yoga-Vedanta, and so it is 
easy for him to overcome Buddhism and Jainism 
. and their allied systems in >Saivism too ; and so we 
are told that the Fandara brothers fought with the 
Gandharvas and routed them. 

Chiteasena as a Friend of Arjuna.— The 
chief of the Gandharvas is Chitrasena or Chitra- 
ratha, and he personifies Imagination as we have 
explained. As Imagination is born of the action 
of Prana on the Mind, Chitrasena claims Arjuna 
(Prana) for his friends, and they are all reconciled. 

Duryodhana ts set Free. — Then because 
there is no real opposition between the systems of 
thought personified by Duryodhana and the Gan- 
dharvas, the former is set free. 

Yudhishthira’s Advice. — Duryodhana is now 
made to realize that his idea of Buddhi is not the 
same as it is in Yoga-Vedanta ; and so Yudhi- 
shihira (Buddhi) advises him not to stay there but 
to go home; and he does so, overwhelmed with 
shame. 


CHAPTER XXIV 


KARiVA’S CONQUEST OF THE WORLD 

OR 

THE IDEA OF SACRIFICE IN THE SANKHYA^ 

132, Kar«a and Sacrifice wifeh the Golden Plough. 

A Summary. 

Dueyodiiana has been obliged to admit that 
his idea of Buddhi is not equal to its counterpart 
in Yoga- Vedanta, but he is still reluctant to accept 
this view. Buddhi is identified for practical pur- 
poses with the Soul in that system, and so it is 
associated with Action like the Soul ; but Buddhi 
is characterized only by Knowledge in the system 
of Duryodhana, and he is unable to see how it can 
be otherwise. He admits the necessity of Sacrifice 
or essential, creative, selfless and beneficent Action 
indeed, but holds that the final goal of life should, 
in the light of Buddhi, be Knowledge and not 
Action. 

Man claims to have risen to his system of 
thought through the idea of Sacrifice. Is there 
nothing like that in Duryodhana’s system of 
thought in general, and in the Sankliya in parti- 
cular ? All manifest life is Praknti, and the physical 
world, which we see around us, is nothing but 
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Prakriti. May we not say that Prakriti rules and 
acts everywhere ? Again, the creative energy of 
Prakriti corresponds to that of*the Vegetable King- 
dom or semen virile, and the Earth itself is identi- 
fied with Food or Seed in the XJpanishads, and all 
creatures live by Food. This no one can deny. 
(Kama conquers the World). 

•• Food grows everywhere, and it supports life 
wherever it exists. The Seed grows in the soil 
and multiplies, and that may be said to be its 
Sacrifice. (The Sacrifice with the Golden Plough). 

132. Karnx'L and Sacripioe with the 
Golden Plough. 

Man and Sacripioe. — Duryodhana feels the 
disgrace of his defeat, and still more that he owes 
his freedom to the assistance of Man. Man has 
risen to his present height of thought through 
Sacrifice. Is there nothing corresponding to this 
in Duryodhana’s system of thought ? 

Karna conquers the World.— Duryodhana 
personifies Buddhism or Vaiseshika-Nyaya, where 
Prakriti is conceived as the chief creator of life. 
The creative character of this Prakriti corresponds 
to that of Pood or semen virile, and we see that 
Food is identified with the Earth, and it is Food 
that sustains all life. Again, we are told that 
by Food we conquer this world, by Food we 
conquer the other (SBE. I, 204); and it is 
this that gives us the creative power of Prakriti 
in Duryodhana’s system of thought. Corres- 
ponding to this we are told that, in order to 
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remove the cause of Duryodhaiia’s grief., Karwa 
conquered the whole world for him, and we have 
seen that Kama personifies Grain, Food, or the 
Vegetable Kingdom, which gives us the creative 
energy of Prakriti in the Sankhya. 

The Sacrifice of Corn. — The problem of 
Food has been examined at great length in 
the Upanishads, and there we see its idea in 
the light of the different systems of thought 
( MM. 11, 225, seq. ). All Sacrifice is creative 
action, meant for the benefit of all; and when 
the seed is sown in the soil and it multiplies, we 
may say that this is an act of Sacrifice on its 
part. Again, Food is meant for the Eater of 
Food or the Animal ( Man ), and it is swallow- 
ed by Prana or Breath, and so it is said to be a 
SacHfice offered to the Soul whose vehicle is 
Prana ( MM. II, 227 ). There are thus two stages 
in the Sacrifice of Pood. The first refers to the 
creative character of Prakriti in the Sankhya and 
its allied systems of thought, and the second to 
Vedonta. The first refers to the world of manifest 
life without any special reference to the Soul, 
while the second refers specially to the Soul. 

We have seen that Kama personifies Food 
or the creative character of Prakriti in the Sankhya, 
and so he refers to the first Sacrifice of Prakriti 
or Food, in regard to the growth of the Vegetable 
Kingdom. And corresponding to this he “con- 
quers” the whole world. When, however, we 
examine the problem of Food in relation to its 
Eater ( Prana or Soul ), we shall see how the idea 
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of Vedanta comes in, and Food is conceived as a 
Sacrifice offered to the Soul. That occurs in the 
battle of Kurukshetra, and I^rwa is defeated by 
Arjuna ( Prawa or Soul ). For the present, how- 
ever, Kama holds that the Sacrifice of Corn is 
the growth of the Vegetable Kingdom, when Seed 
multiplies. 

The Sacripicb with the Golden Plough. — But 
Seed grows when it is sown in a soil properly 
prepared to receive it. In other words, the ground 
must be ploughed to enable Seed to make this 
Sacrifice. And corresponding to this we are 
told that when Kama had conquered the world, 
Duryodhana offered a Sacrifice with the Golden 
Plough. As Gold refers to Buddhi or Reason, 
it means that Reason tells us that the Seed makes 
its best Sacrifice when the soil is properly ploughed 
and prepared. 

The Hope op Duryodhana. — After this 
Duryodhana believes that the PawcZava brothers 
have already been slain by Kama. In other words, 
he is satisfied that the creative character (Sacrifice) 
of Prakriti has been proved through the 
idea of Seed, and Man must admit its truth and 
agree that it is Food that sustains all life. 

The Brahman as Disuadb Duryodhana prom 
Pbrporming the Rajasuya Sacripice. — After 
Kar»a had conquered the world, Duryodhana 
desired to perform the RajasMya Sacrifice, but the 
Brahmawas opposed the idea, saying that so long as 
YudhishiEhirawas alive, Duryodhana could not per- 
form it. The RajasMya Sacrifice refers to Buddhi as 
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the highest energy of life in the iSaiva system of 
thought. Duryodhana believes that his idea of Bud- 
dhi or Mahat, the highest energy of Praknti, is the 
same, and so desires to perform this Sacrifice. But 
the Brohmawas, or those who understand the true 
character of Buddhi, inform him that he is not 
competent to do so and that it is only a person 
established in Buddhi (Yudhishfhira), such as 
it is in ^Saivism, who can offer this Sacrifice. 
Duryodhana understands the point, and so offers 
instead a Sacrifice with the Golden Plough, the idea 
of which has now been explained. 


CHAPTER JXV 

JAYADRATHA AND DRAUPADJ 
OR 

SACRIFICE IN RELATION TO 
BUDDHISM AND JAINISM 

133. Jayadratha and Draupad/. 134. The Disgrace of Jayadratha 
135. Jayadratha and Mahadeva. 

A SUMMAEY. 

We have examined the idea of Sacrifice in the 
pure Sankhya in relation to its counterpart in 
^S'aivism (Rajaswya Sacrifice and Sacrifice with 
the Golden Plough) and seen the character of 
Buddhi in each, and now it is necessary to exam- 
ine it in Buddhism and J ainism as a whole in the 
same way. There are some people who, believing 
in Buddhism and Jainism, hold that they have 
grasped the only true idea of Sacrifice. (Jayad- 
ratha catches hold of Draupadi). 

But the idea of Sacrifice in these systems is in- 
complete, and cannot, in any case, come up to 
the idea of Sacrifice in Yoga-Vedanta in which 
Man is established now. (The Disgrace of Jayad- 
ratha). 

At the same time we must admit that there 
is some truth in the idea of Sacrifice as under- 
stood in Buddhism and Jainism too. Buddhism is 
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included in ^'aivism, which in its turn leads to 
higher forms of thought. (Jayadratha and Maha- 
deva). f 


133. Jayadratha and Drattpadt. 

Jayadratha Carries away Draitradi. — We 
have examined the pure Sankhya idea of Sacrifice 
and now we should understand it in the light of 
Buddhism and Jainism (Sankhya-Nyaya-Vaise- ’ 
shika), of which the Sankhya is a part, and compare 
it with its counterpart in other systems as well. 
There are some who believe that the idea of Sacri- 
fice according to Buddhism and Jainism, viz., the 
Sacrifice of the Senses of Knowledge and Action, 
leading to the Mind, is the only true idea of 
Sacrifice. Now Draupadi personifies the Sacrifice 
of the Mind and the Senses and their objects, 
while Jayadratha personifies the idea of Sacrifice 
according to Buddhism and Jainism. As the two 
appear to have a great deal in common, we are 
told that Jayadratha came up to Draupadi in the 
absence of the PaneZavas (Man) and carried her 
away. 

Jayadratha . — Jayadratha ( Ja, ya, d, ratha) 
means “ (ratha) the body associated with (d) Sac- 
rifice (ya) which relates to (ja) the Senses of 
Action.” 

Yriddhakshatra . — Jayadratha is said to be the 
son of Vriddhakshatra ( Vriddha, ksha, t, ra ) 
which means “(ra) the Senses of Action associa- 
ted with (t) the Senses of Action and (ksha) the 
Miiid (vriddha) fully grown.” The idea bf “Vrid- 
dhakshatra” extends from the Mind to the Senses 
of Action and so comprehends the whole range 
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of Buddhism and Jainism (Sankliya-Nyaya-Vaise- 
shika); and Jayadratlia, as his “son,” may be said 
to be a child of those systems of thought, laying 
special emphasis on tlie p1ire Sankhya or the 
Senses of Action, for that is implied in his own 
name. 

The Kingdom of Jayadraiha.—Ja,ya,dTSith.a, is said 
to rule over Sindhu, ^9ivi, and Saitvira; and these 
refer to the pure Sankhya or the Digambara 
••school of Jainism, Nyaya-Vaiseshika or the two 
schools of Buddhism, and Sankhya-Nj^aya or the 
two schools of Jainism, respectively. Hence 
Jayadratha, personifying Buddhism and Jainism, 
may be said to rule over these systems as king. 

/Si Sindhu moans “water, ocean, Varu7ia;” 
and so may be said to refer to Prakriti or the pure 
Sankhya based on its creative character. We 
have explained that Water symbolizes Prakriti 
and Varuna is the deity of the pure Sankhya (MM. 
II, 162-163). 

8ivi . — /Sivi (S, i, vi) means “(vi) the division of 
(i) the Mind and (a) the Senses of Knowledge,” on 
which the Vaiaoshika and Nyaya are based. 

Sauvira . — Sauriva means “of Suvira” (S, u, vi, 
ra), signifying “(ra) the Senses of Action (vi) 
approaching (u) the Senses of Knowledge (s or sa, 
‘he who ’) personified.” “Suvira” thus refers to 
Sankhya-Nyaya, based on the character of the 
Senses of Knowledge and Action. 

The Husband of Duhsala . — Jayadratha is the 
husband of I)u/isala, the daughter of Dhritarashfra 
and Gandhari; and she personifies the Prakriti of 
Buddhism or Nyaya- Vai^eshika, as we have ex- 
plained ( MM. iV, 53 ). Thus Jayadratha, the 
Purusha of Buddhism and Jainism, has J)uhsala 
or the Prakriti of Nyaya- Valscsbika for wife; and 
the idea is clear. He cannot have anything to do 
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with the Prakriti of the pure Sankhya, for the 
latter knows no Purnsha or God. 

Jayadratha in Ka^myaka Forest . — As the Kam- 
yaka forest refers to the Mind, characterized by 
Kama or Desire, Jayadratha, who is associated with 
the Mind as the basis of the Vaisesliika, comes to 
this forest. 

Jayadratha Garries away Draupadi . — He sees 
Draupadi or the Sacrifice of the Mind and the 
Senses and their objects; and, believing that this 
idea of Sacrifice is legitimately his own, he takes 
hold of Draupadi and carries her away. But he 
has erred in his belief, and so Draupadi remon- 
strates. Dhaumya, who personifies Saivism, does 
the same, but Jayadratha does not listen. 

134. The Disgrace op Jayadratha. 

The Disgrace op Jayadratha. — But the idea 
of Sacrifice, as expressed by Draupadi, refers not 
to Buddhism and Jainism, but to Vaishnavism 
in which Man has been established. It holds that 
God is the supreme creator of the universe; and 
so Draupadi cannot belong to Jayadratha, nor can 
he succeed in carrying her away by force. She 
belongs to Man established in Yoga-Vedanta or 
qualified Monism; and so we are told that when 
the PawcZava brothers (Man) returned and found 
her missing, they gave chase to Jayadratha, who 
ran away, leaving Draupadi behind. 

135. Jayadratha and Mahadeva. 

Jayadratha and Mahadeva. — Jayadratha has 
been made to realize that his idea of Sacrifice is 
inferior to that in Vaishnavism, and so he wishes 
to know the exact scope of his own. We have 
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explained that Brahman or Brahma is the deity 
of Buddhism and Jainism (Sankhya-Nyaya- 
Vaiseshika), and Mahadeva sf his own system of 
thought (Nyaya-Vaiseshika-Yoga). The two 
systems meet in the region of Nyaya-Vaiseshika 
or Buddhism; and so Jayadratha, who refers to 
Buddhism and Jainism, goes to Mahadeva to 
know if there is anything higher than these sys« 
'terns. As he has to begin with Nyaya, he goes 
to the gates of the Ganga, the Prakriti of this 
system (MM.IV,29). He accepts Mahadeva’s idea 
of religion, which includes Buddhism, and so that 
deity is gratified. Jayadratha desires to vanquish 
Man (Pandavas) in the next argument or “battle,” 
but Mahadeva tells him that, inasmuch as Man 
has attained to Yoga-Vedanta or qualified 
Monism, it would be impossible for .him 
(Jayadratha) to do so. He then explains to biTn 
the truth of Vaishnavism, the religion of Man, 
and Vish%u its presiding deity; and tells him of 
the Trinity of Brahma, ^iva, and Vishnu, — the 
three deities of the three principal systems of 
Philosophy and Religion. He then describes to 
him the incarnations of Vishnu, and informs biTn 
that Krishna is his complete image. Hence Man, 
established in Yoga-Vedanta or qualified Monism, 
is beloved of Krishna or God. It would be 
impossible for Jayadratha to defeat the Panda vas 
(Man), and all that he can do is to oppose them 
with his own idea of Buddhism and Jainism, and 
in some way confuse their Buddhi and Mind. But 
he cannot succeed against the superior knowledge 
of Man. 
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Vishnu is both Purusha and Prahnti . — 
Maliadova describes Vishwu as being both 
Purusha and Prakriti. Vishwu is the supreme 
Purusha of Vedanta, who is conceived as the 
creator of Prakriti, and then, in union witli her, 
creates all forms of life (Cf. MM. 11, 205-206). 

Vishnu hits on the Waters. — Vishnu is said to lie 
on the bosom of the Ocean, which symbolizes 
Prakriti. This expresses the idea of the union of 
Purusha (Vishnu) with Praknti (Water or Ocean),' 
after he has created the latter. Ho is the spirit 
and Prakriti the body, and the relation of the 
two is described as that between the Field (body) 
and the Knower of the Field (BhO.XIII); and so 
we are told that “the waters constituted the body 
of Vishnu.” 

Vishnu Lies on the Serpent Sesha. — Vishnu is 
said to lie on /Sesha, the Serpent, during his 
intervals of sleep (MWO.p.l089). This means that 
when Vaishnavism (Vishnu) is “asleep” or 
inactive, Buddhism (/Sesha) is active and awake. 
In other words, when Vaishnavism or belief in 
God declines. Buddhism or belief in Prakriti 
prevails. But when Vishnu wakes again, he 
creates the world anew to belief in God. 

/Sesha (/SjejSha) means “(sha) the Mind (e) 
approaching (s) the Senses of Knowledge.” /Sesha 
refers, therefore, to Vaiseshika-Nyaya, on which 
Buddhism is based. He is said to be the king of 
Kagas, and we have shown that Naga (N,a,ga) 
personifies the Nyaya system of thought, and it 
is over this that /Sesha rule.s. 

Vishnu Desires to Create. — When Vishnu desires 
to create, he engages in thought. Tapas or power 
of thought refers to Buddhi, the basis of Voga, 
while Desire is characteristic of the Mind, the 
basis of the Vaweshika. The religion of Vishnu 
comprehends Vedanta- Yoga- Vaiseshika, and this 
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gives US an idea of creation in the light of 
Vaiseshika-Yoga (Cf. MM. II, 207-208). 

Brahma rises out of Vish%u.—'Bx&\ima is the 
deity of Prakriti and the systems of thought 
(Sankhya-Nyaya-Vaiseshika) based on the idea of 
Prakriti as the chief creator of life (MM.II, 
298-302). Brahma is said to rise out of the navel 
of Vishwu, and this tells us how Praknti, which 
|s identified with Brahma (MM.II,302), rises out 
of Vishnu or God, that is, is created by him. 

The Mind of Brahma . — After Brahma is born, 
he creates the world by means of his Mind. This 
means that the Mind is the highest energy of the 
systems of thought over which Brahma presides. 
This has already been explained (MM.II, 299-300). 

The Incarnations of Vishmi . — Mahadeva then 
describes the incarnations of Vishnu, and we have 
explained what they signify (MM.I,127). We have 
also shown how Krishna is a perfect incarnalion 
of the idea of God (MM.I,404, seq.) 

Krishna and Arjuna . — Then Krishna and 
Arjuna are identified, and this explains how the 
individual Soul (Arjuna) can be identified with the 
supreme Soul (Krishna), when it is established in 
Vedanta and prevaded by the idea of God and 
unending Sacrifice. Then God (Krishna) becomes 
the guide or “charioteer” of the individual Soul 
(Arjuna). 

Jayadratha and Pandava Brothers. — Jayadratha 
can check the Pandava brothers in the absence of 
Krishna and Arjuna, and this is the boon of 
Mahadeva to the king. It means that Buddhism 
and Jainism (Jayadratha) cannot overcome 
Man if he is filled with a true conception of the 
individual and supreme Soul (Arjuna and 
Krishna). But in the absence of these, Man 
can easily be confused or checked. 


CH4PTER XXVI 

THE STORIES OE lUMA AND S4VITR/ 

OR 

SACRIFICE IN VAISHNAVISM 

136. The Stories oi Rama and Savitr/. 

Wb have seen that the idea of Sacrifice may be 
examined from different points of view. We have 
understood what it is in Buddhism and Jainism 
(Drona and Drupada) and also how we can rise 
from these systems to /?aivism by means of Sacri- 
fice. Man has risen now to Vaishnavism in the same 
manner, but has some doubts on the subject, and it 
is necessary to dispel them and explain to him the 
idea of Sacrifice through all the stages of this 
system, — in Vaiseshika, Yoga, and Vedanta. (The 
Stories of Rama and Savitri). 

136 . The Stories oe Rama and Savitri. 

The Gribe of Yudhishthira. — We have seen 
that there is a likelihood of confusion between 
different ideas of Sacrifice, and Jayadratha thought 
that his idea of Sacrifice in Buddhism and Jainism 
was the same as in qualified Monism or Yoga- 
Vedanta. And so wo are told that Yudhish^hira’s 
mind was filled with grief that Jayadratha should 
have been able to carry away by force, even for a 
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moment, the chaste and pious Draupadi. He 
wishes, therefore, to underst«tnd the true character 
of Sacrifice in the whole range of Vaishnavism 
(Vaiseshika-Yoga-Vedanta), so that this confusion 
might not arise again. 

Markandbya. — We have explained that Mar- 
kawdeya personifies Yoga as the highest point 
of >S'aivism and the centre of Vaishnavism, and 
•so he is qualified to explain the idea of Sacri- 
fice according to both these systems. Corres- 
ponding to this we are told that he comforted 
Yudhishihira by reciting to him the Stories of 
Rama and Sita, and Savitri and Satyavan, which 
refer to this idea of Sacrifice. 

The Story of Rama. 

The Story of Rama. — It would be impossible 
to explain the Story of Rama in any detail -mthin 
the compass of this Volume, and only a brief ex- 
planation must suffice. 

The Son of Dasaratha. — Rama is the son of 
Dasaratha, who personifies the Sacrifice of the 
Senses of Knowledge and Action which leads to the 
Mind. He refers, therefore, to the Sankhya, Nyaya, 
andVakeshika, corresponding to the Senses and the 
Mind on which Buddhism and Jainism are based, 
and it is in the midst of these syste ms that Rama, 
the incarnation of Vish?iu, is born. We have seen 
that the idea of Krishna as the son of Vasudeva 
and Devaki is similar too (MM. IV, 162-163) , and 
all these incarnations are intended to show how the 
idea of God can be established among a people who 
do not believe in him . 
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Dasaraiha . — The word Da-saratha ( Da, -s’a, ra, 
tha) means “(tha) protecting (ra) the Senses of 
Action and of (-sa) Knowledge associated with (da) 
Sacrifice.” 

The three Wives op Dasaratha.— Dasaratha 
refers to three systems of thought, — Sankhya, 
Nyaya and Vaiseshika, based on the idea that 
Prakriti is the chief creator of life. We have seen 
that Prakriti in these systems has three aspects, 
corresponding to which we have Sarasvati, Ida and 
Bharati in the Vedas, and Amba, Ambika, and 
Ambalika, as well as Ulttpi, Chitrangada and 
Subhadra in the Mahabharata. The throe wives of 
Dasaratha are the same three forms of Prakriti. 
Kausalya refers to tlie Mind or the Vaiseshika, 
Sumitra is the Prakriti of Nyaya, while Kaikeyi of 
the Sankhya. 

Kamalya , — The word Kausalya is derived from 
Kusala (MWD. p. 317), which is a name of 5iva 
(3IWD. p. 297), the deity of the Mind. She may, 
therefore, be regarded as the Prakriti of the Mind 
or the Vaiseshika system. 

Sumitra . — Sumitra is the feminine of Suraitra 
(Su, m, it, ra) which means “(su) born of (m) the 
Senses of Knowledge (it for ita) excluding (ra) the 
Senses of Action.” As Nyaya is based on the 
Senses of Knowledge and Sankhya on those of 
Action, Sumitra is the Prakriti of Nyaya, exclud- 
ing the Sankhya. 

Kaikeyi . — Kaikeyi is the feminine of Kaikeya, 
which is derived from Kekaya (MWD. p. 311); and 
Kekaya (Ka, eka, ya) means “(ya) he who believes 
that (eka) the one and only thing is (ka) 
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Praknti.” This is the pure Sankhya point of 
view, and Kaikeyi is the Praknti of this system of 
thought. ' «■ 

Dasaratha PERFORMS A S AORiFiCB. — Dasara- 
tha, like Drupada, is said to be without issue, and 
he had his sons after performing a Sacrifice. We 
_ have seen that, like Drupada, Dasaratha personifies 
the Sacrifice of the Senses of Knowledge and 
Action, and so his children will refer to Sacrifice in 
the different systems of thought. 

The four Sons of Dasaratha. — Dasaratha 
has four sons, and each of them personifies a crea- 
tive energy of life. Dasaratha refers to three 
ej .stems of thought, — Vaiseshika, Nyaya, and 
Sjtnkhya, corresponding to which we have Buddh- 
ism and Jainism, and these systems have been 
elevated by means of his Sacrifice. The Vaiseshika 
may now be said to refer to all its aspects 
in the three principal systems of Philoso- 
phy and Religion, — Vaishnavism ( Vedanta- Yoga- 
Vaiseshika), i??aivism (Yoga-Vaiseshika-Nyaya), 
and Buddhism and Jainism (Vaiseshika-Nyaya- 
Sankhya), — and it is personified by Rama, who 
refers particularly to its aspect in Vaishnavism. 
In. the same manner Nyaya has two points of view, 
in /Saivism (Yoga-Vaiseshika-Nyaya) and Buddh- 
ism and Jainism (Vaiseshika-Nyaya-Sankhya), 
and corresponding to this we have the twins Laksh- 
mana and (Satrughna. Lastly, we have the pure 
Sankhya, on which the Digambara school is based, 
and that is personified by Bharata, the fourth son 
of Dasaratha. 
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Barm. — We have explained that Rama refers 
to the Mind (MM. I. 201, 334), and that is the 
significance of Balarama as -woll (MM. IV, 122-123, 
163-164). Rama personifies, therefore, the Vaise- 
shika, based on the character of the Mind; and as 
he is an incarnation of Vishnu, he would refer to 
that system in the religion of Vishnu, that is, 
Vedanta-Yoga-Vaiseshika. In other words, he 
personifies the Dualist school of Vaishnavism, 
based on its Vaiseshika aspect. 

Lahshmana . — Lakshmana (Laksh, ma, na) 
means “(na for na according to rules of grammar) 
the Senses of Knowledge associated with (ma) the 
Mind, conceived as (laksha) a mark or personi- 
fied.” He personifies, therefore, VaLseshika-Nyaya, 
both as a part of /Saivism (Yoga-Vaiaeshika-Nyaya) 
and Buddhism (Vaiseshika-Nyaya). We have 
shown that though Buddhism is a part of ^Saivism, 
and ii^ based on Vaiseshika-Nyaya, the two systems 
really meet only on the common ground of Nyaya, 
and it is this that Lakshmana personifies. In 
other words, he expresses the relation of Nyaya to 
the Vaiseshika in all its aspects, and it is for this 
reason that he is a constant companion of Rama. 

Sairughna, — jS'atrughna {S&, t, r, u, gh-na) 
means ‘"(na) the Senses of Knowledge and (gh) 
Action united together in one (conjunct conso- 
nant), and (u) the Senses of Knowledge associated 
with (r) those of Action, and (t) the Senses of 
Action associated with (sa) those of Knowledge.” 
He personifies, therefore, the different ways in 
which the Senses of Knowledge and Action can be 
associated together, and this corresponds to San- 
khya-Nyaya as we have seen. In other words, he 
personifies the two schools of Jairlism. 

J51iam<a.-^Bharata (Bhara, ta) means *'(ta) the 
Senses of Action (bhara) supporting everything.” 
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This corresponds to the pure Sankhya as we have 
.seen, and this is what Bharata signifies. 

Bharata also means Breach or Praaa (MM. I, 
331, n. 1), both as the energy of Action associated 
with the elenaent Air, and the vehicle of the Soul. 
The pure Sankhya holds that all Action belongs 
to Prakriti, and so it regards it as arising out of 
the physical energy of the Heart to which the idea 
of Prakriti corresponds; and so Prana or Breath 
is conceived as the element Air, and it is this that 
is signified by Bharata. 

Arjuna as Bharata . — Arjuna is called Bharata 
in the Mahabharata, and Bharata means “of Bha- 
rata.” As Arjuna personifies Breath or Prana, 
the name is appropriate, and we have seen how we 
rise from the Sankhya to Vedanta through him. The 
idea of Bharata in the Mahabharata has already 
been explained (MM. IV, 6-7). 

The Four Brothers. — Thus we see how Rama 
and Lakshmana, personifying Vaiseshika and 
Hyaya-Vaiseshika respectively, form one, pair; 
while ^Satrughna and . Bharata, personifying 
Sankhya-Nyaya. and the pure Sankhya respect- 
ively, form another. In other words, the first 
two refer to Vaishnavism and <Saivism and Buddh- 
ism, while the latter to the two forms of Jainism, 
with particular emphasis on the Digambara school. 

The Wedding of Rama and Sita. — Rama is 
married to Sita who, like Draupadi, is born not of 
a woman but a furrow in the Earth, prepared by 
her father for a Sacrifice. She is, thus, like Drau- 
padi, a symbol of Sacrifice. The wedding of Rama 
and Sita expresses, therefore, the idea of Sacrifice 
(Sita) in the Vaiseshika (Rama), by means of 
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which we can comprehend the idea of Vaishnavisra 
(Vedanta-Yoga-Vai^eshika) to which Rama belongs. 

Sita . — Sita (S, i, a) means “(a, a sign of femi- 
nine gender) the creative energy of (t) the Senses 
of Action associated with (i) the Mind and the idea 
of (s) God.” We have shown that the idea of God 
arises out of Sacrifice, and it is this that Sita 
represents. She refers to the Mind as associated 
with the Senses of Action; and, as Rama also refers 
to the Mind, she is his appropriate “wife” or Pra- 
kriti. 

The Plot op Kaikbyi. — Then we are told that 
Kaikeyi succeeded in sending Rama into exile, and 
her son Bharata was placed on the throne. Rama, 
accompanied by Sita and Lakshmana, went away 
in exile to the forest for fourteen years, while Bha- 
rata and /Satrughna remained behind. This means 
that' the people had, for the time being, accepted 
Jainism (S^atrughna), — specially its Digambara 
school (Bharata)— for their religion, and given up 
or exiled Vaishnavism (Rama) and ;(?aivism and 
Buddhism (Lakshmawa) as well as the idea of 
Sacrifice associated with God (Sita). 

Rama and Ravana. — Passing over the adven- 
tures of Rama in the forest, we come to the great 
episode of his war with Ravawa, the ton headed 
demon who carried away Sita. Jhe ten heads of 
Rovana refer obviously to the ten Senses of Know- 
ledge and Action, over which the Mind presides, 
and this is also the significance of the name Rava- 
«a. He personifies, therefore, tJainisrn and the 
Hinayana school of Buddhism, having Brahma for 
their God, and so we are told that Ravawa was a 
worshipper of Brahma. 
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Eav(in %. — The word Rava^ia is derived from 
“ru” which means “to cry” ( MWD. p. 879 ), 
and Rxxdra too comes from the same root ( MWD. 
p. 883 ). We have seen that Radra or Mahctdeva 
personifies the Mind, and there are said to be eleven 
Raudras, who refer to the Mind and the ten Senses 
of Knowledge and Action ( MM. I, 390-392 ). We 
are told in the Upanishads that the Raudras refer 
to the Senses, because it is our association with 
them that makes us cry. In other words, it is 
ohr contact with the Senses and their objects that 
makes us unhappy. The name Ravaw.a is derived 
from the same root as Rudra, and the idea in 
both oases is the same. He refers, therefore, to 
Jainism and the Hinayana school of Buddhism cor- 
responding to the character of the Senses. 

Ravana Carries away Sita. — We have seen 
that Buddhism and the /Svetambara school of 
Jainism have their own ideas of Sacrifice ; and>, as 
Jayadratha tries to carry away Draupadi, eyen so 
does Ravaxia in connection with Sita. But Sita 
cannot belong to Ravana even as Draupadi cannot 
belong to Jayadratha, and this has already been 
explained. 

The War BETWEEN Rama AND Ravana.— Rama . 
personifies the Vaiseshika as the lower limit of Vaish- 
navism ( Vedanta-Yoga-Vaiseshika ), while Ravana 
refers to Jainism and the Hinayana school of 
Buddhism, and so the “war” between them is a 
conflict between the corresponding systems of 
thought. 

Rama seeks Sita. — ^The Vaiseshika, as the 
lower limit of Vaishnavism, that is, the Dualistio 
school of this system, believes in Sacrifice and God, 
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and so Rama must find out Sita, tho emblem of 
this Sacrifice. The question is how can this 
be done ? 

fr 

Rama is Assisted by Hanumah.— Wehave 
seen that it is by means of Sacrifice that we rise 
from a lower to a higher system of thought. 
Thus it is through the Sacrifice of the Mind that 
we rise to Buddhi. Conversely, if we understand 
the nature of Buddhi, we might be said to have 
grasped the idea of the Sacrifice of the Mind ; and, 
%s we have seen, it is in this way that Arjuna 
is able to win Draupadi ( MM. IV, 155-15(5, 158 ). 
Rama too must do the same. Ho must grasp the 
idea of Buddhi, and that will enable him to be 
restored to the Sacrifice of tho Mind associated 
with the idea of God ( Sita). This idea of Buddhi 
is, as we have seen, personified by Hanwman 
and so Rama vanquishes Ravawa with his 
assistance. 

Hanumah pinds out SiTA.--Hanaman personi- 
fies the idea of “Buddhi woven with the Mind and 
the Senses of Knowledge,” or the Mind associated 
with Buddhi on the one hand and the Senses of 
Knowledge on the other, and so he succeeds in 
finding out the whereabouts of Sita or Sacrifice 
associated with the idea of God. 

The Victory op Rama.— The victory of Rama 
is the success of the Dualistic school of Vaishnav- 
ism which he personifies, over Buddhism and 
Jainism personified by Ravana. 
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The Return of Rama.— The reign of Bharata 
had meant the prevalence of Jainism. But now 
that Vaishnavism has come out victorious over 
both Buddhism and Jainism, Rama can return 
home and easily convert all people to his 
faith. 

The Divali Festival. — The return of Rama 
'is symbolic of belief in God ( Vaishnavism ) where 
Jainism or Prakriti ( Bharata ) had reigned before. 
Now Prakriti is personified by Tamas or Darkness, 
and Purusha or God by Light ( MM. I, 37, n. 1.). 
It is said that Rama returned to his capital on a 
dark or a moonless night in the month of Asvin, 
and the people, to honour him, kindled lamps 
everywhere. The, Asvins, as we have explained, 
refer to the Senses of Knowledge and Action (MM. 
I, 361, seq. ), on which the two schools of Jainism 
are based. The month of Asvin signifies, therefore, 
the prevalence of Jainism, and that is also ex- 
pressed by the reign of Bharata. It is a moonless 
night ; and as the Moon symbolizes the Mind, it 
means that the idea of the Mind, on which the 
Vaiseshika is based, is absent. In other words, 
the people are wedded to pure Jainism, and do 
not accept Buddhism, ^Saivism, or Vaishnavism, 
all of which refer to the Vaiseshika or the 
character of the Mind. And it is in these circum- 
stances (on such a night) that Rama (the Dualistic 
school of Vaishnavism ) comes back to his 
kingdom to re-establish his faith. The people 
readily foUow him and honour the name of God 
( kindle lamps or have light where darkness or 
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Prakriti prevailed before ). This is the essential 
idea of the Story of Rama. 

The Story opISavitri ak.d Satyavan. 

The Story oe Savxtri and Satyavan. — In the 
Story of Rama we see how the Sacrifice of the 
Mind is assoeiated with the idea of God (Sita), and 
how it vanquishes Buddhism and Jainism 
(Ravawa), and restores faith in God. The idea of' 
the Story of Savitri and Satyavan is similar too. 
It tells us how to distinguish between the two 
ideas of Buddhi, — (1) as the first manifest form of 
Prakriti in the Sankhya and its allied systems, and 
(2), as the first manifest form of the Soul, whore the 
two may for practical purposes bo identified, — as 
we have in Vaishnavism. "l^he only way in which 
we can grasp the true character of Buddhi, that is, 
in its latter aspect, is to link it up with Sacrifice. 

Savitri.— Savitrt is the Prakriti of the Mind, 
associated with the Senses of Action, leading to the 
idea of God, and so her character is the same as 
that of Sita as we have explained. 

Savitri . — The word Savitri ( S, o, v, i, t, r, i) 
means “(i, a sign of feminine gender) Prakriti asso- 
ciated with (r and t) the Senses of Action and (i) 
the Mind, and (v) Prakriti (a) loading to (s) God.” 
She expresses, therefore, the idea of the Mind associ- 
ated with the Senses of Action, and indicates how 
Prakriti leads to God. Wo have seen that it is by 
means of Sacrifice that this takes place, and all 
this is signified by Savitri. 

, The Daughter of Asvapati . — She is said to be the 
daughter of Asvapati, the king of Madra. Asvajpati 
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(Asva, pati) means “(pati) the lord of (asva) the 
Senses;” and so refers to the Mind, which is the 
master or lord of the Senses. Jt is in this character 
of the Mind that the idea of Savitri is bom. 

Madra . — Madra (Ma, d, ra) means “ (ra) the 
Senses of Action associated with (d) Sacrifice and 
(ma) the Senses of Knowledge.” Thus we see that 
the Mind (Asvapati) rules over the Senses of Emow- 
, ledge and Action and their Sacrifice (Madra). 

Satyavan. — Satyavan personifies Buddhi first 
as Mahat where it is associated with Prakriti, and 
so he must “die” or be assigned to Prakriti; and 
then as identified for practical purposes with the 
Soul, when he comes to life again and brings light 
and happiness to all. This happens through Savitri 
or Sacrifice which leads Prakriti to God. 

Satyavan.— S&tjuv an is the first personal form 
of Satyavat (Satya, vat) which means “(vat) 
possessed of (Satya) Buddhi.” Thus he may be 
said to personify Buddhi. 

The Son of Dyumatsena . — Satyavan is the son 
of Dyumatsena, who personifies the Nyaya system 
of thought, which holds that God is a mere 
spectator of the work of Prakriti or has 
at best but a small share in it. It is in this 
system that the idea of Buddhi or Satyavan is 
born. In other words, we are to understand Buddhi 
as Mahat, conceived as the first manifest form of 
Prakriti in the Sankhya and its allied systems of 
thought, e.g., Nyaya. 

Dyumatsena.— The word Dyumatsena (Dyu, mat 
for mata, sena) means “(sena) the body (mata) 
regarded as (Dyu, the deity of Nyaya) the 
system of thought,” In other wordsj he 
personifies the Nyaya system. 
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The King of Salva . — Dyumataena is the king of 
;Salva, which refers to Sankhya-Nyaya or the Jaina 
system of religion; ^nd Nyaya or its /Svetambara 
school (Dynmatsena) rules over it as king. 

The word Sahra. (S, a, 1, va) means “(va) Pra- 
kriti associated with (l)the ten Senses (a) leading 
to (s) the Senses of Knowledge.” We have seen that 
the ten Senses of Knowledge and Action correspond 
to Sankhya-Nyaya or Jainism, and the Senses of 
Knowledge refer to Nyaya. 

Dynmatsena becomes Blind . — Blindness in sacred 
literature is to be understood more in the sense 
of mental and moral than physical blindness. It 
also signifies belief in Prakriti, characterized by 
darkness (blindness). Dyuniatscna is blind like 
.Bhntarashira, because he has accepted blindly 
Jainism or Nyaya. 

The Marriage op Savitri and Satyavan. — 
Savitrj symbolizes the Sacrifice of the Mind which, 
leads from Prakriti to God, and this gives us 
Buddhi, as we have explained, for we ri(se to 
Buddhi through the Sacrifice of the Mind. She 
must, therefore, be wedded to Buddhi, and that is 
signified by Satyavan; and so she chooses him for 
her husband. 

Satyavan must Die. — But Satyavan refers to 
Buddhi in the Nyaya system of thought, based on 
Prakfiti as the chief creator of life, and so he must 
be assigned to Praknti or “die.” As Yama is the 
deity of Nyaya, (MM. IV, 214), he comes to claim 
him for his own. 

Savitri SAVES Satyavan.— But Sacrifice can 
transform Praknti into Purusha, and so it can 
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elevate Buddhi in Nyaya, a Prakritic system, to 
Buddhi in Yoga or Vedanta, which holds to 
Pnrusha as the chief creator of life. And so 
Satyavan (Buddhi in Nyaya), wedded to Savitri 
(Sacrifice associated with Buddhi), cannot be taken 
away by the god of Death. He belongs to Purusha 
or Life, not Praknti or Death, and Savitri saves 
her husband from death in the same manner as 
' Draupadt saved the Pawdava brothers from shame. 
Satyavan then realizes the true character of Buddhi 
in Yoga and Vedanta and, as he abandons Nyaya, 
he has children and his parents are restored ’to 
their lost kingdom and sight. In this connection, 
we have explained that Buddhism and Jainism 
regard birth as a “curse,” while Yoga and Vedanta 
hold that it is a blessing and G-od himself 
takes birth through Sacrifice. , ^ 

The Essence op the Stories. — Thus we see? 
that the Stories of Rama and Sita, and Savitri 
and Satyavan explain the essential idea of Sacrifice 
in Vaishnavism in relation to Buddhism and 
Jainism, and it is this that Man needs to under- 
stand. 


chapj:er XXVII 

KARi^A AND INDRA 
OR 

THE TRUE SACRIFICE OF FOOD 

, 137, Indra and Kar«a’s Armour and Ear-rings. 

A Summary. 

*Wb have explained the idea of Sacrifice in the 
different systems of Hindu Philosophy, and shown 
that even the Sankhya, which holds that all actions 
must he renounced, has its own idea of Sacrifice. 
It is based on Prakriti, whose creative energy is 
analogous to that of Food or smirn virile, and as 
all creation is said to take place through Sacrifice, 
Praknti or Food in the Sankhya also creates by its 
means. And so this system denies Sacrifice to all 
but Praknti, conceived as the sole creator of the 
universe. 

We have shown in an earlier chapter that one 
aspect of the Sacrifice of Food takes the form of 
the cultivation of the soil,— ploughing the ground, 
sowing the seed, and raising crops ; and that is 
the idea of the conquest of the world by Karwa 
and the Sacrifice with the Golden Plough by Dur- 
yodhana. But this gives us only the growth of 
Plant-life, which in itself is not creative, and 
becomes so only when the plant becomes food and 
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is eaten by a creature. Its energy is then trans- 
formed into blood and semen virile, and that is 
the physical energy of life op which the Sankhya 
is based. There are thus two stages in the Sacri- 
fice of Food or Corn. It must first be grown, and 
then prepared for food and eaten ^ We have seen 
the first stage (MM. IV, Chapter XXIV), and now 
we must understand how Food is prepared and 
# eaten. (Indra and Kama’s Armour and Ear-rings). 

137 . Indra and Karna’s Armour and 
Ear-rings. 

» 

Karna cannot refuse a Brahmana’s re- 
quest.— Kama personifies Grain or Corn, and his 
ear-rings and armour constitute the form of Seed 
and its outer case or rind. Corn, when properly 
ripened, satisfies the needs of all, specially those 
who use their intelligence, and so we are told' that 
when Karwa was engaged in the worship of the Sun 
and his back was heated ( corn ripens ), he could 
never refuse the request of a Brahmawa. 

Indra’s Request. — But before a man can eat 
food, the original form of corn must undergo a 
change. When food is cooked or otherwise pre- 
pared, the original form of grain is altered, and 
even if we take it in its primary state, it undergoes 
a change in the process of mastication. Thus we 
might say that the rind of grain is broken and its 
form changed when we eat food ; and correspond- 
ing to this we are told that Indra, desirous of bene- 
fiting the Pawdavas (Man), came to beg of Karrea 
(Corn) his natural armour and ear-rings (rind and 
form of grain). 
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The Sun’s Warning anb Karna’s Vow.— 
When the rind or the outer case of grain is re- 
moved, and its form qhanged as wo have explained, 
it cannot last long ; and so we are told that the 
Sun warned Karwa that if he parted with his 
armour and ear-rings, his life would be shortened. 
But, as food is meant to be eaten, Karwa replies 
that he has taken a vow never to refuse the request 
of a Brahmawa, and so must suffer his armpur and •• 
ear-rings to be taken away, even at the risk of 
his life. 

Karna’s request to Inbra. — But though food 
is eaten by a creature, it has still great power over 
him. It supplies all his vital energy by means of 
which he can act ; and when it induces sleep, all 
his faculties, except Prana, the vehicle of the Soul, 
are at rest. Breath alone, of all the energies of 
Man, continues to function undisturbed; but his 
Buddhi, Mind, and the Senses, are aU deprived of 
their activity by the energy of food. This is the 
indestructible power of food when it is eaten by 
Man; and so Karna is said to have asked Indra for 
an- indestructible dart in return for his armour and 
lear-rings, which the latter gladly gave. 

Indra^.s Weapon . — Indra agrees to give any 
weapon to Kama except Vajra, which refers to 
.ejeotrio or super-electric energy (MM. I, 166), the 
energy of the Soul itself. Food can have power 
oveT, BuddM, Mind, and the Senses, but not over 
\Ptot7ta or the Soul. In other words, it can succeed 
.in restoring Buddhi Mind, and the Senses, but not 
.'give; Uf^ which depends on Prana or the Soul, 
and is beyond the power of Food. 


CHAPTER XJCVIIl 

THE QUESTIONS OF THE CRANE 
OR 

THE END OF QUALIFIED MONISM 

13 S. The Questions of the Crane* 

A Summary. 

We have come to the end of all important pro- 
blems connected with the idea of Buddhi in its 
own character and identified for practical purposes 
with the Soul. Man began with Nyaya, holding 
that Buddhi or Mahat is the first manifest form 
of Prakriti; and then saw how the Sun, a symbol 
of Buddhi, creates all life in a spirit of Sacrifice. 
As we rise from a lower to a higher system of 
thought through Sacrifice, Man passes from Nyaya 
to the Vaiseshika by its means, and understands 
how this system is a meeting place of all principal 
systems of Philosophy and Religion, and so grasps 
the idea of Krishna, the God of Vaishnavism. He 
realizes that no one can prove the creative power 
of God by means of Reason alone, if he excludes 
the idea of Sacrifice. Then, after the Vaiseshika, 
he passes on to Yoga by means of Sacrifice, and 
grasps the character of Buddhi. But he remembers 
that Buddhi or Reason, as the highest point of 
AS'aivism, is not a sure guide, and so he desires to 
understand the problem of life in the light of the 
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Soul wliicli may, for practical purposes, bo idoiiti- 
fiod with Buddhi. This satisfies his Reason 
(Buddhi), and at the same time enables him to 
view life from a higher stand-point. Then he 
understands that the Soul is characterized by 
Consciousness, which is tlio mainspring of all 
Action. Thereafter, knowing that Breath or 
Prawa is the vehicle of the Soul, he practises 
Pranoyama or Breath-control, and realizes that'- 
the Soul is sexless, — neither male nor female. 
Then he sees that when the breath is suspended in 
Pramyama, the body yet lives, though unable to 
act. In this state Man can realize not only the 
character of the Soul but of all other faculties 
too, — Buddhi, Mind and the Senses. In this way 
Man understands Buddhi in all its aspccta, not 
only in its own character, but as identified for 
practical purposes with the Soul; and so he is 
established iu Yoga-Vedanta, Visishiadvaita or 
quaUfied Monism. 

Having understood this idea of Buddhi, it is 
necessary to compare it with Mahat or Buddhi 
of the Sankhya, where it is regarded as the first 
manifestation of Prakriti conceived as the chief 
creator of the universe. 

We rise from a lower to a higher system of 
thought by means of Sacrifice, and so it is neces- 
sary to understand the idea of Sacrifice iu the 
different systems of thought. We see that each 
system has its own idea of Sacrifice ; and even the 
pure Sankhya, which holds that all actions, of 
whatever kind, must be renounced, has its peculiar 
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idea of Sacrifice. Since all creation takes place 
through Sacrifice, the Sankhya denies Sacrifice to 
all save Prakriti, which cremates by this means; 
and, as the creative energy of Food corresponds to 
that of Prakriti in the Sankhya, we must under- 
stand how Food makes its Sacrifice when corn 
grows and multiplies, and enables all creatures to 
live. 

After this we must understand the idea of Sac- 
rifice in Buddhism and Jainism, /Saivism and 
Vaishnavism. Finally Man has to understand thf,t 
when we say that Prakriti creates through Sacri- 
fice, we really transform it into Purusha or God, 
for Sacrifice transforms the idea of Prakriti into 
that of God. 

Man has gone so far in his quest, and muy be 
said to have been established in qualified Monism 
or Yoga-Vedanta, where we hold that the universe 
is created by God and Prakriti is but a spectator 
of his work, and Buddhi is for practical purposes 
identified with the Soul. It is necessary to put 
the knowledge of Man to the test, and that is 
given in the questions of the Crane. (The ques- 
tions of the Crane). 

138 . The Questions of the Crane. 

The Questions of the Crane.— Man is estab- 
lished in qualified Monism or Yoga-Vedanta, and 
should be able to explain the character of this 
system of thought, and that is the idea of the 
questions of the Crane. 
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The Crane . — The word for a Crane in the text 
is Sarasa (S, a, rasa) which means “(rasa, ‘Water’) 
Prakriti (a) leading to (s) God.” The “Crane” 
personifies, therefore,* the relation subsisting be- 
tween Prakriti and Purusha, and explains how wo 
can rise from the idea of Prakriti to that of God. 
Man has to show that he has grasped this 
correctly. 

The Pandava Brothers feel Thirsty. — Man • 
believes that the idea of Prakriti is really con- 
tained within Purusha or God; and so we are told 
that the Pawiava brothers felt thirsty and wanted 
to drink water. In other words, as water symbol- 
izes Prakriti, they wished to “drink” or take 
Prakriti (water) within themselves, as expressive of 
the idea that they had grasped the full character 
of Prakriti, and that it was contained within 
Purusha or God. 

Yudhishthira Sends his brothers in Search 
OF Water. — Man believes that the question of 
the relation between Purusha and Prakriti can 
easily be examined in the light of the Senses, Mind 
and Prana or the Soul; and corresponding to this 
we are told that Yudhishihira (Buddhi) sent his 
brothers one after another in search of water 
(Prakriti). They found it easily and, without 
heeding any one, bent down to drink. 

The Victims of the Crane.— But the question 
is not so simple, and requires to bo carefully 
examined. And so we are told that the Crane 
cried out to the brothers to desist from drinking, 
and answer his questions first of all. But, as they 
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did not wait, we might conclude that they had not 
grasped the true idea of Prakriti in relation to God, 
and so not understood the *true nature of God 
himself. Hence, 'it might be argued that they 
could not be assigned to Purusha or God, whose 
idea they had not clearly understood. In other 
words, they may be said to believe in Prakriti as 
a separate entity, and so might be “assigned to 
Prakriti” or “slain.” Corresponding to this we 
are told that the four Pawdava brothers fell down 
dead at the command of the Crane; and we have 
explained that Death refers to Prakriti and Life .to 
Purusha or God. 

Yxjdhishthira Satispibs the Crane. — But 
Man has really grasped the idea of qualified Mon- 
ism or Yoga-Vedanta, based on the character of 
Buddhi, where it is for practical purposes iden- 
tified with the Soul. As Yudhish^hira personifies 
Buddhi, he is the best person to satisfy the Crane 
and answer all his questions relating to Purusha 
and Prakriti, based on the character of Buddhi 
in this system. And so we are told that Yudhish- 
ihka answered all the questions of the Crane, and 
the latter was satisfied and allowed the king to 
drink water (absorb or take in the idea of Pra- 
kriti) at his will. 

The Boon op the Crane. — ^Man has shown 
that he has understood the character of Buddhi 
in all its aspects, and believes that, as Buddhi 
may for practical purposes be identified with the 
Soul, and the latter is characterized by Action 
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through its vehicle Prana, — Buddhi. too is charac- 
terized by Action and not luorcly Knowledge. 
The goal of life is, therefore. Action, and Action 
must live if this system is correctly understood. 
Corresponding to this we are told that the Crane 
was pleased with the answers of Yudhishihira, 
and bade him ask for a boon; and Yudhishihira 
desired that his brother Nakula, who personifies 
Arms as the instruments of Action, should live. 

The Grace of the Crane. — Then, if Man has 
grasped the correct idea of Yoga-Vedanta or 
qualified Monism, he belongs to Purusha and not 
Prakriti; and so all the Pandava brothers, who are 
but five parts of one Man, must live. Correspond- 
ing to this we are told that the Crane was pleased 
that Yudhishfhira had asked for the life of Nakula 
(Action) and no one else, and so restored all his 
brothers to life. 

The Crane and Dharma. — The Crane personi- 
fies the relation subsisting between Prakriti and 
Purusha, indicating how the idea of Prakriti leads 
to that of God. In other words, he expresses the 
character of these in Yoga-Vedanta or qualified 
Monism, based on the idea of Buddhi identi- 
fied for practical purposes with the Soul. Corres- 
ponding to this we are told that the Crane was 
really Dharma, the father of Yudhishdiira; and 
Dharma, as we have seen, personifies Buddhi (MM. 
IV, 82-83). 

The Advice of the Crane: The City of 
Virata.— Man has been established in Ypga-Vodanta 
or qualified Monism, and the next stage after this 
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is pure Monism or Vedanta, based on the character 
of the Soul, where we act for ever in endless Sacri- 
fice. But the Soul is unmani|est and dwells in the 
Heart; and even so God, the supreme Soul, dwells 
in the Heart of Prakriti or the universe. In other 
words, God is always present in Nature or Pra- 
kriti, — only we do not understand, — and it is by 
means of Sacrifice that he makes himself manifest. 

Man has now to pass on to pure Vedanta, and 
corresponding to this we are told that the Crane 
advised Yudhishihira to pass the thirteenth year 
of his exile in the kingdom of Virata. The number 
thirteen expresses the idea of the Soul, and Virafa 
refers to the world of manifest life; and so when 
Man has understood the true nature of the Soul 
(number thirteen), he must show how it dwells 
like one unmanifest in the world of the manifest 
(Viraia). Even so the Pandava brothers had to 
remain unrecognized (unmanifest) though living 
among the people of the world (manifest life). 

Virala . — Viraia (V, i, r, a, ^a) means “( ta , ) the 
Senses of Knowledge ( a) leading to ( r ) the Senses 
of Action, and ( i ) the Mind associated with ( v ) 
Prakriti.” Viraia personifies, therefore, the whole 
range of Buddhism and Jainism (Sankhya-Nyaya 
Vaiseshika), based on the character of the Mind 
and the Senses of Knowledge and Action, holding 
that Prakriti is the chief creator of the universe. 
It is in these systems (kingdom of Viraia) that pure 
Monism of God has to be established through 
Sacrifice; and so the Pawdava brothers (Man), 
headed by Draupadi (Sacrifice), desire to spend 
the thirteenth year of their exile in the kingdom 
of Virafa. 


IV. VIRiTA PARVA 


CHAPTER XXIX 

THE PAi^DAVAS IN THE KINGDOM OP 
VIRATA 

OR 

PURE VEDANTA IN THE WORLD OF LIFE 

m 

130. The Disguise of the 'Ba^ufavm. 140. To Vir(f/a’B Kingdom. 

141. The Disposal of Weapons. 142. In the King’s Service. 

A Summary. 

Man is now established in pure Vedanta, based 
on the idea of the Soul characterized by self-con- 
sciousness. Each energy of which Man is composed 
must, therefore, become conscious of its true 
nature at this stage. (The Disguise of the Pa»da- 
vas). 

The supreme Soul is unmanifest and dwells in 
the world of the manifest; and oven so must 
Man in order to correspond to the idea of Vedanta. 
(To Virata’s Kingdom). 

Pure Vedanta, based on the character of the 
Soul, has no connection with any other system of 
thought, and stands apart, unique by itself. (The 
Disposal of Weapons). 
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Vedanta holds that the goal of life is endless 
Action performed as a Sacrifice, and so Service may 
bo said to be essential tg the realization of 
Vedanta. (In the King’s Service). 

139 . The Disguise op the Pandavas. 

The Disguise op the Pandavas. — ^We have 
_ explained that the thirteenth year of the Pandavas’ 

' exile corresponds to the establishment of Man 
in pure Vedanta, based on the character of the 
Soul. As the Soul is distinguished by self- 
consciousness, each energy of which Man -is 
composed must realize its own character, that is, 
become conscious of itself, before he can be said to 
have understood completely the idea of Vedanta. 
Now the five Pandava brothers are the five great 
energies of Man, — Soul (Arjuna), Bpddhi 

(Yudhishihira), Mind (Bhima), and the Senses 
(Nakula and Sahadeva). All these must become 
self-conscious and know their own nature as a test 
of Man’s knowledge of Vedanta; and corresponding 
to this we are told that the Pawdava brothers as 
well as Draupadi disguised themselves, and their 
“disguise” is intended to explain their true 
character as they really are. 

YudhisMhira as Kanha . — Yudhishihira is said to 
have disguised himself as Kanka, which is really 
Kamka (Kam, ka), meaning “(kam) what is (ka) 
Buddhi?” In other words, he is one who under- 
stands the character of Buddhi. He is said to be 
an expert in the game of dice (Aksha) which, as 
we have explained, refers to the Senses of Know- 
ledge. In other words, the knowledge of Buddhi, 


354 


THE MYSTERY OF THE MAHABHARATA 


as potsonifiod by Yudiiish/-liu’a, (?.:vn bo oxplainod in 
tho light of cvi(lonoo of tho Sojihos oi’ lb‘JilyaJ{Hha 
Pramawa as it is called. This is Yudhishdiira in his 
true character. 

Bhirm as Ballam. — Bli/ina boooines Ball;iva, 
the cook; and Ikvilava (Bal, 1, ava) means “(ava for 
av) driving or animating (1) tlio ten 8ens('S as.so- 
ciated with (bal for bala) Broaih or Pivma.” In 
this connection wo have pointed out that it is the 
Mind which drives or animates tho ten Senses, and 
it is also associated with Prana or Breath. This 
is specially the idea of Bala-rama. 

A Cook — Bhima is also called Paurogava, 
meaning “a cook.” But Paurogava is a Vruhlbi 
or elongated form of Purasgava (MWD. p. bni), 
meaning “(Paras) in advance or in front of (gava 
for ‘go’ or Cow, MWi).p.35l) tho Senses of Know- 
ledge.” Wo have explained that “Co” or Cow 
symbolisies tho Senses of Knowledge; and what is 
‘in adwanoc” of these is tho Mind, which is some- 
times said to be tho sixth sense. 

“Ballava” and “Paurogava” thus give us a 
description of the Mind as directing tho ton Senses, 
as associated with Breath or Prana, and a.s “in 
advance” of or presiding over the Sonse.s of 
Knowdedge. 

Ariuna as Vrihanmla . — Arjuna personifies the 
Soul, which has reali/.ed its character as a sexless 
being, neither male nor female. Corresponding to 
this Arjuna becomes a person of tho “neuter sox ” 
Again, we have shown that wo rise from a lower 
to a higher stage through Sacrifice; and so wc can 
grasp the character of tho Soul through tho 
Sacrifice of Buddhi. Corre, spending to this Arjuna 
is called Vnhannala, signifying “tiic Sacrifice of 
Buddhi and tho Senses of Knowledge and Action.” 

Vrihanmla . — Tho word Vnhnnnala is a 
feminine form of Vrihannala (Vri, ha, d ohangod to 
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n by rules of grammar, na,Ia), meaning “(la) the 
ten Senses and their objects, with (na) live of 
Knowledge, associated with (d) Sacrifice, and (ha) 
Buddhi associated with (vrif self-control.” 

Nakula as Omnthika. — Nakula becomes “a 
keeper of horses,” and we have explained that a 
“Horse” in sacred literature symbolizes the Senses 
of Action. This corresponds to the idea of Kakula 
himself, who personifies Arms as the instruments 
of Action (MM. I, 70). 

Granthika. — Nakula is also called Granthika, 
which really describes the special character of an 
Arm as possessing the largest number of joints in 
the body. The word Granthika (Granthi, ka) means 
“ (ka) the body with (granthi) joints or knots. ” 
We see that the arm has really the largest number 
of joints in the body of man. 

Sahadeva as Tantipala. — We have explained 
that Sahadeva personifies the Legs of Man, and 
the word Sahadeva refers also to the Senses of 
Knowledge (MM. TV. 219). Corresponding to this 
wo are told that Sahadeva became a “counter of 
tlie King’s cows;” and the Cow in sacred literature 
is always regarded as a symbol of the Senses of 
Knowledge, the basis of Nyaya. 

Tantipala. — Sahadeva is called Tantipala, 
which further describes the character of Legs as 
protecting the Feet, the instruments of motion; 
and this, as we have shown, is the idea of 
Sahadeva himself. The word Tantipala (Tam 
changed to Tan according to rules of grammar, 
ti, pala) means “(pala) protector (ti, an older form 
of iti) that is to say of (tarn for tama) the point 
of the foot.” Thus, “ Tantipala ” is a protector 
of foot, and so refers to the Legs of Man. 

Draupadi as Sairandhri. — Draupadi symbolizes 
the Sacrifice of the Mind and the Senses and their 
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objects; and, as Rcrvicc is of the ossc^noo of 
Sacrifico, she becomes a maid-scjrvant to the Qncoii 
of Yiiatii. 

% 

Baimndhri . — Dranpadi is called Hairandlir?’, 
which is the same as Bairamdliri, and signifies 
“the Sacrifice of the Mind and thci Senses of 
Knowledge and Action.” The word Sairanidhri is 
the feminine form of Sairamdhra, which is a variant 
of Swamdhra (MWD. p.l248), and Siramtlhra 
(S, i, ra, m, dhra) means “(dlira, derived from dhri, 
‘to practise penance and self-control,’ MWD. pp. 
519, 621) the Sacrifice of (m) the Senses of Know- 
ledge and (ra) of Action, associated with (i) the 
Mind and (s or sa) God.” 

As a Woman personifies ci*eativo energy, 
Sairamdhri means “the creative Sacrifice of the 
Mind and the Senses of Knowledge and Action, 
associated with God,” and that is exactly the idea 

of Draupadi as wo have explained. 

« 

Sudeshna, the Queen of Virata. — "Wq are told 
that Sudeshwa was the Queen of Viraia, whom 
Draupadi served. Sudeslma is the feminine of 
Sudeshna (S, u, deshna) meaning “(deshna) a gift 
of (u) the Senses of Knowledge (s or sa, ‘he') 
personified,” 

As a “gift” refers to Sacrifice, Sudeshm may bo 
said to be “the Sacrifice of the Senses of Know- 
ledge,” by means of which wo rise to the idea of 
the Mind. She is thus a Prakriti or creative energy 
of Nyaya-Vaiseshika on which Buddhism is based; 
and so she is a fit consort of Viraia, who is the 
Purusha of Buddliism and Jainism. 

140. To Virata’s Kinodom. 

Dhaumya is lept Behtni),— -M an has passed 
out from qualified Monism or Yoga- Vedanta into 
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pure Vedanta, and so he may be said to have 
given up /Saivisra (Yoga-Vaiseshika-Nyaya). As 
Dhaumya personifies /Saivism, the Pawdava 
brothers part company with him to indicate the 
stage at which they have arrived; and so they 
send Dhaumya away and enter the kingdom of 
Viraia alone. 

Draitpadi Leads. — ^The PawtZava brothers 
proceed to the kingdom of Viraia with Draupadi 
at their head. Man is established in pure Vedanta, 
and this means that Sacrifice (Draupadt) leads to 
this system in the world of manifest life (kingdom 
of Virata). It is for this reason that Pwrva 
Miraansa, which deals with the idea of Sacrifice, 
is specially associated with Uttara Mimansa 
or pure Vedanta (MM. II, 181). 

Matsya . — Matsya is the name of the kingdom 
of Virafa, and Matsya ( Ma, t, s, ya ) means “( ya ) 
he who personifies (s) the Mind, (t) the Senses 
of Action, and ( ma ) the Senses of Knowledge.” 
Matsya refers, therefore, to Sankhya-Nyaya-Vai- 
seshika, on which Buddhism and Jainism are based; 
and wo have seen that the idea of Viraia is 
the same. 

141. The Disposal of Weapons. 

The Disposal of Weapons.— Man is establish-' 
od in pure Vedanta, which conceives of God as 
the solo supreme creator of the universe. As this 
God “creates without implements” ( R.I.P.II, 
436-437 ), Man, who takes after the idea of God 
completely at this stage, cannot have any “ imple- 
ments” or weapons. And so we are told that the 
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Pa'/ftcZava brothers left all their weapons bohiiul 
and then prooooded to the kingdom of Viivd-a. 

The Sami Tree— As “weapons” refer to “in- 
struments of Action,” we are told that they placed 
them on a great ^S^aini tree; and /S'aiui means 
“effort, labour, toil” in Sanskrit (MWD. p. 1054 ). 

The Cremation Ground. — Man is established in 
pure Vedanta and holds that all Action, usually 
said to belong to Prakriti, really belongs to (loci, ’• 
who creates “without implements.” Man has, 
thus, no need of “weapons,” or instruments of 
action, which are ascribed to Pralmti. Ho should, 
therefore, “burn” or “assign them to Prakriti,” 

But pure Vedanta belongs to the world of the 
unmanifest, and in the world of the manifest wo 
can go only as far as Yoga-Vedanta or ((ualifiecl 
Monism which may, for practical puvposi\s, bo 
identified with pure Monism. Hence Man cannot 
entirely “burn” his weapons; he can brin^ them 
as a near to “burning” as possible, that is place 
them in a “burning or cremation ground.” When 
he emerges from pure Vedanta into Yoga-Vedanta 
or the world of manifest life, he will neesd those 
weapons again. These actions are all conceived 
as a Sacrifice, and in the Bhagavad Gita wo arc 
told that the highest Sacrifice is the control of the 
Senses and Prawa, offered to the Soul in the Fire of 
Yoga ( IV, 27 ), and the Fire of Knowledge is said 
to burn up all actions ( IV, 37 ). 

The Corpse as the Mother of the Pandavas. — Wo 
are told that the Pandavas tied a corpse to the 
/Sami tree, whore they had placed their weapons, 
and called it their “mother.” Strange as this 
might appear, the idea is clear. Kuuti, the mother 
of the Pandavas, is Prakriti of the Sankhya. 'Phoy 
have now attained to pure Vedanta, which has no 
place for Prakrit! as a separate entity in its 
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solieino. Tho idea of Prakriti, as apart from 
Purusha, may be said to be “dead” to them ; and 
so tliey call the “corpse” their mother. 

142. In the Kino’s Service. 

In the King’s Service. — Sacrifice is the 
essence of Vedanta, and Service is at the root of 
Sacrifice ; and, as each part of Man is capable of 
•*a separate act of Service or Sacrifice in this world, 
tho five Pawdava brothers enter the service of 
Viraia (manifest life). The different kinds of 
service undertaken by them have already be^n 
explained. 



